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PREFACE 


Vijnanabhairava is a very ancient book on Yoga. It closely 
follows the basic principles of Saivagama. It contains 112 types 
of yoga. There is hardly any other book on yoga which has 
described so many ways of approach to Central Reality that is 
present in each man as his essential Self. It is both extensive, and 
intensive in the treatment of the subject of yoga. 

An English translation of this excellent work is being provided 
for the first time. The text that has been adopted is mainly 
the one that is published in the Kashmir Series of Texts and 
Studies. At a few places, however, slightly different readings 
yielding better sense have been incorporated as suggested by 
Svami Laksmaga Joo. 

Each verse of the Sanskrit text has been printed in both 
Devanagari and Roman script. This is followed by an English 
translation and a number of expository notes which will go a 
long way in elucidating the main idea of the verse. 

A long Introduction explaining the basic principles of the 
yogas described in the text has been provided in the beginning. 
A glossary of technical terms has also been added at the end. 

Since the yogas recommended in the book are based on the 
tenets of the non-dualistic Saiva Philosophy, the reader will do 
well to read the author’s Introductory Portion of either the 
Pratyabhijnahrdayam or the Siva-sutras before taking up the 
study of the present book. 

I express my sincerest gratitude to Svami Laksmana Joo 
who has kindly taught this book to me word by word. My 
thanks are also due to Shri Dinanath Ganj who has kindly 
helped me in the preparation of the index to important 
Sanskrit words and the alphabetical index to the verses. 
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INTRODUCTION 
IMPORTANCE OF VIJNANABHAIRAVA 

There have been, in India, two main ways of approach to 
Reality or the Essential Nature of Self, viz., Vivekaja marga and 
Yogaja marga—the path of distinction or discrimination and 
the path of union or integration. Pataiijala yoga and Sankara 
Vedanta have adopted the Vivekaja marga by which the Purusa 
or Atma (the Self) is isolated from Prakrti (in the case of 
PataSjala Yoga) or from Maya (in the case of Vedanta). The 
word Yoga does not mean union in Patanjali’s system; it means 
samadhi or intense abstract meditation (as Vyasa puts it in his 
commentary, *yuji samadhau’). Saivagama has adopted the 
Yogaja marga in which the goal is not isolation of the Self from 
Prakrti or Maya but the integration of the individual Self to the 
Universal Self or Bhairava and the realization of the universe as 
the expression of His Sakti or spiritual Energy. The ideal of 
Saivagama is not the rejection of the universe but its assimilation 
to its Source. 

Vijnanabhairava is an excellent exposition of the yogaja marga. 
Hence its importance. It has been referred to as Agama, 1 
Sivavijnanopanisad, 2 and Rudrayamalasara 3 by Abhinavagupta. 
Yogaraja has referred to it as Saivopanisad. 4 Ksemaraja has 
referred to it at many places in his commentary on Siva-sutras. 

It is clear that it has been acknowledged by the great expon¬ 
ents of Saivagama as a very authentic work on yoga. 

THE TEXT 

Vijnanabhairava has been published in the Kashmir 
Series of Texts and Studies with an incomplete commentary of 
Ksemaraja, and complete commentaries of Sivopadhyaya and 
Bhatta Ananda. 

In the above text, the following remark appears on page 1 6, 
after the 23rd verse, “ita uttaram Sri Sivopad hyayakrta vivrtih’’ 

1. I.P.V.V.I, p. 207. 2.1.P.V.V. II, p. 405. 3. I.P.V.V., p. 285- 

4. Vivrti Paramartha-sara. 
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i.e. “after this, the commentary is by Sivopadhyaya. ‘‘Even in 
the life-time of Sivopadhyaya, the full commentary of Ksemaraja 
was not available. It is not known whether Ksemaraja did not 
live to complete his commentary, or whether his commentary after 
the above verse has been lost. All that can be said is that it has 
not been so far traced.” 

Sivopadhyaya is greatly influenced by Saqakara Vedanta. So 
his commentary is not reliable. Bhatta Ananda is even more 
avowedly a follower of Saipkara Vedanta. His commentary is, 
therefore, even far more removed from the original intention of 
the text. In the preparation of the present edition, these com¬ 
mentaries have not been translated. 

THE DATE OF VIJNANABHAIRAVA AND THE 
COMMENTARIES 

Vijnanabhairava is a part of the ancient Tantras. It is held in 
high esteem in Saivagama. Abhinavagupta calls it Siva-vijnana- 
upanisad. 

The text of Vijnanabhairava claims to be the quintessence of 
Rudrayamala Tantra which means union of Rudra with His 
Sakti (Spiritual Energy). The authentic text of Rudrayamala 
Tantra is not available. So it is not possible to say how far the 
text of Vijnanabhairava corresponds to that of Rudrayamala 
Tantra. 

Tantras contain descriptions of ritual practices, sacred formulae 
(mantras), mystical diagrams (yantras ), gestures ( mudrds ), 
postures (asanas), initiations (dikfd), yoga or mystic practices. 
Vijnanabhairava is purely a manual of mystic practices in 
accordance with Saivagama. 

In the present state of our knowledge, it is impossible to give 
the exact date of Vijnanabhairava. The earliest reference to it is 
found in Vamananath’s Advayasampatti-varttika. It is likely that 
Vamananatha may be the same as Vamana, the celebrated writer 
on Poetics who flourished during the reign of King Jayapida of 
Kashmir (779 -813 A.D.) If that be so, then it can be easily said 
that Vijnanabhairava was very well known in the 8th century 
A.D. Perhaps, it may have been compiled a century earlier. 
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So far as the commentators are concerned, Ksemaraja flour¬ 
ished in the 10th century A.D. In the colophon of his com¬ 
mentary, Bhatta Ananda mentions the date of the completion 
of the commentary according to which he flourished in the 17th 
century A.D. 

Sivopadhyaya says in the colophon of his commentary that 
it was finished during the reign of Sukhajivana. This means that 
he flourished in the 18th century A.D. 

THE SIGNIFICANCE OF VIJNANABHAIRAVA 

Vijnanabhairava consists of two words, vijhana and bhairava- 
We have first of all to understand the esoteric significance of 
Bhairava. Ksemaraja in his Udyota commentary gives a descrip¬ 
tion of the esoteric meaning of Bhairava. The sum and substance 
of it is that Bhairava is an acrostic word consisting of the letters, 
bha 9 ra> and va; bha indicates bharana or maintenance of the 
universe; ra indicates ravaria or withdrawal of the universe; 
va indicates vamana or projection i.e., manifestation of the 
universe. Thus Bhairava indicates all the three aspects of the 
Divine. 

This has been clarified by Abhinavagupta in Tantraloka 111, 
verses 283—285 in which he describes the three aspects of the 
Divine as sra$\d (manifester of the universe), visvarupatd , Bhairava 
in H*is cosmic essence in whose consciousness the entire universe 
differentiated in six ways (fadadhva) is reflected, and Bhairava 
as prasama in whose flame of mahabodha (universal conscious¬ 
ness), everything is dissolved. 

While Bhairava has three aspects, He from the point of view 
of the mystic, is that Ultimate Reality in which prakdsa i.e. 
Light of Consciousness and vimarsa or Eternal Awareness of 
that Light are indistinguishably fused. In other words, Bhairava 
is parama Siva in whom prakdsa and vimarsa , biva and Sakti % 
Bhairava and Bhairavi are identical. Bhairava or Parama Siva 
embraces in Himself transcendence and immanence, Siva and 
Sakti. It is this Bhairava that is the goal of the seeker. 

The svarupa or essential nature of Bhairava is vijhdna or bodha 
or mahabodha , cit or caitanya the main characteristic of which 
is svdtantrya or absolute freedom revealing itself in icchd, jhdna . 
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and kriya. It is to this Vijnanabhairava that the seeker of 
spiritual life has to be integrated. 

The entire manifestation consisting of subject and object is a 
mere reflection in this vijfidna. Just as a city in a mirror appears 
as something different from the mirror, though it is nothing 
different from the mirror, even so the universe though appearing 
different from vijfidna is nothing different from it. 

In verses 2 to 6 of Vijnanabhairava, the Devi mentions certain 
well known statements about Bhairava and wants to know His 
paravastha —highest state or essential nature. Bhairava categori¬ 
cally rejects the various well known opinions about His highest 
state and pithily but with luminous clarity states in verses 14 and 
15 what His essential nature consists in : 

“Paravastha (the highest state) of Bhairava is free of all 
notions pertaining to direction (dik), time ( Kdla ), nor can that be 
particularized, by some definite space (deia) or designation 
(uddesa ). In verity that can neither be indicated nor described in 
words. One can be aware of that only when one is completely 
free of all thought-constructs ( vikalpas ). One can have an 
experience of that bliss in his own inmost Self (when one is 
completely rid of the ego, and is established in punydhanta i.e. 
in the plenitude of the divine I—consciousness). 

That state of Bhairava which is full of the bliss of non-difference 
from the entire world (bharitakara) is alone Bhairavl or Sakti of 
Bhairava.” 

That state is Vijfidna—& state of consciousness which is 
nirvikalpa, free of all thought-constructs. This Vijnanabhairava 
is the goal of man. 

Paradevl or Bhairavl is only the Sakti (Power or energy) of 
Bhairava. Just as there is no difference between fire and its 
power of burning, even so there is no difference between 
Bhairava and Paradevl. Paradevl has been called Saivl mukha 
or means of approach to Siva. 

DHARAIjJAS OR YOGA PRACTICES 

The Devi now enquires, “By what means can this highest state 
be realized ?” In reply to this, Bhairava describes 112 dhdrapds. 
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In Patanjali, the word dharana is used in a somewhat limited 
sense viz; ‘fixation of mind on a particular spot.’ In Vijnanabhai- 
rava it is used in the wide sense of fixation or concentration of 
mind or yoga. The word yoga is used both in the sense of comm¬ 
union (with the Divine) and the means ( upaya ) for that commu¬ 
nion. So 112 types of yoga or means of communion with 
Bhairava have been described in this text. 

Unfortunately, no word has been profaned so much in modern 
times as yoga. Fire-walking, acid-swallowing, stopping the heart¬ 
beat, etc. pass for yoga when really speaking they have nothing 
to do with yoga as such. Even psychic powers are not yoga. 
Yoga is awareness, transformation of the human consciousness 
into divine consciousness. 

Vijnanabhairava mentions 112 dharands or types of yoga. It 
is a book on yoga , not on philosophy, but its system of yoga can 
be better understood if one is acquainted with its metaphysical 
background. The reader would be well advised to go through 
the author’s Introduction either in Pratyabhijnahrdayam or 
Siva-sutras in order to get an idea of the metaphysics on which 
the present yoga system is based. 

The means of communion with Bhairava have been classified 
under four broad heads in Saivagama y viz., anupdya , Sambhava , 
sakta and ariava. These have been described in detail by the 
author in the Introduction to the Siva Sutras. In this book, in 
the notes under each dharana it has been indicated whether it is 
ariava or Sakta ox Sambhava. Anupdya literally means ‘no means’, 
‘without any means’ which has, however, been interpreted by 
Jayaratha as l$at upaya i.e. very little means. Just a casual hint 
by the guru or the spiritual director is enough for the advanced 
aspirant to enter the mystic state. Such a rare case is known as 
that of anupdya. Anava , Sakta and Sambhava are definite techni¬ 
ques. These are, however, not watertight compartments. The 
aspirant has to pass from the anava to Sakta and finally from the 
Sakta to the Sambhava state. 

Vijnanabhairava has utilized all the traditional techniques of 
yoga-postures, mudras or gestures, development of pranaSakti, 
awakening of kunifalinl , mantra japa or recital of words of power 
or sacred formulae, bhakti (devotion) jndna (realization through 
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understanding), meditation, bhavana (creative contemplation). It 
even uses certain techniques of very non-formal nature, e.g., 
looking vacantly at the dark night, high mountains, watching 
the condition of consciousness in a see-saw movement, the con¬ 
dition of consciousness before falling asleep, intently looking at a 
vase without partition, etc. It has recommended one hundred 
and twelve dharanas ad modum recipients (according to the mode 
of the recipients) keeping in view the fitness or competence of the 
aspirants so that any technique that may suit a particular aspi¬ 
rant may be adopted by him. 

The ultimate goal recommended by the text is identification 
with Bhairava—undifferentiated universal consciousness which is 
the heart (hrdaya\ nectar ( amrta ), Reality par excellence (tattva 
or mahasatta) essence (svarupa), Self (atmari), or void (Sunyata) 
that is full. This involves the following processes: 

(1) Perfect interiorization so that one is absorbed in the heart 
of the Supreme. 

(2) Passing from vikalpa or the stage of differentiating, dich¬ 
otomizing thought-construct to nirvikalpa stage of thought-free, 
non-relational awareness. 

(3) Disappearance of the limited pseudo-I or ego which is 
only a product of Prakrti and the emergence of the Real 
Universal I (purnahanta) which is divine. 

(4) Dissolution of citta or the individual mind into cit or 
universal Consciousness. 

This is the essence of yoga according to Vijhanabhairava. 

IMPORTANT BASES OF THE DHARANAS 
RECOMMENDED 

The important bases of the dharanas recommended in the text 
are the following: 

1. Prana : 

Indian thought believes that between the body and the mind 
or between the material or physical energy and mental energy, 
there is prana which is an intermediary link between the two. 
The word prana has been variously translated as the vital force. 
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biological energy, bio-plasma, etc. It has been a moot point in 
western Philosophy and Psychology as to how mind which is 
psychic in nature affects the body which is physical or material 
in nature. According to Indian Philosophy, between the body 
and mams or mind, there is prana which serves as a link 
between the two. Prana is not mind; it is insentient, but it 
is not like gross physical energy. It is subtle biological 
energy which catches the vibrations of the mind and transmits 
them to the nerves and plexuses and also physical vibrations 
to the mind. By controlling the mind one can control the prana , 
and by controlling the prana , one can control the mind. 

According to Saivagamarrow* is not something alien to samvit 
or consciousness, but the. first evolute of samvit (consciousness) 
Prak samvit prane parinatd. In the process of creation samvit 
or consciousness is at first transformed into prana . So prana is a 
phase of consciousness itself. 

The word prana is used both in the general sense of prdnand 
or prana-iakti or life-principle or life-force and in the specific 
sense of various biological functions. This life-force expresses 
itself in breath. Prana or the life-force cannot be contacted 
directly. It is only through breath that prana or life-force can be 
influenced. So the word prana is generally used for breath also 
though sometimes the word vayu (as prana-vayu) is added to it. 
In this context the word prana is used for the breath that is 
exhaled, and apana is used for the breath that is inhaled. 
The word prana is thus used in three senses-(1) in a general 
sense of prana-iakti or life-force, (2) in a specific sense accord¬ 
ing to the various biological functions, and (3) in the sense of 
breath. 

The breath is associated with inhalation and exhalation. The 
very first dharana (described in verse 24) utilizes the two poles 
of respiration, viz. 1 dvadaianta— a distance of twelve fingers 
from the nose in the outer space where prana or exhalation ends 
and hrt or the centre inside the body where apana or inhalation 
ends. One has to concentrate on these two points. After.some 
practice, he will realize the state of Bhairava 

Similarly, verses 2,3,4,5.6 } 7 etc. describe how prana can be 
utilized in various ways for realizing the nature of Bhairava. 



XVI 


Vijnanabhairava 


• Several dharatyds utilize the awakening of prana-iakti in the 
su$umna for the realization of spiritual perfection. It is by the 
efflorescence of pratyasakti in the suwmna or the medial channel 
of prana in the interior of the spinal column that kuntfalinl 
awakens when one has the experience of the union of the indi¬ 
vidual consciousness with the universal consciousness. Verses 
35, 38, 39 etc. refer to such dharanas . Notes on these verses 
should be carefully read. 

Uccdra is the natural characteristic of prana . Uccara means 
expression in the form of nada or sound-subtle, inarticulate, or 
unmanifest and moving upward. The unmanifest, inarticulate 
sound or nada is known as vanya. Abhinavagupta says: 


i* in* faRT: I 

*«lPi4 u l: *T II 

(Tantraloka'V, 131) 

“From the uccara of the general prana f there vibrates an 
imperceptible, inarticulate sound which is known as varna 99 
Svacchanda Tantra says: 


dlgqMKfac Tl apfWcSlfd^T * I 

^T: fPCRT: II (VII, 50) 


“There is none who sounds it voluntarily, nor can any one 
prevent its being sounded. The deity abiding in the heart of 
living creatures sounds it himself. 

Abhinavagupta gives the following description of this nada: 


*fbd*dfad ll” 

(Tantraloka VI, 217) 

“There is one varna in the form of nada (sound vibration) in 
which lie all the varnas (letters) latently in an undivided form. As 
it is ceaseless, it is called anahata i.e. unstruck, natural, sponta¬ 
neous, uncaused. As all the varnas (letters) originate from this 
nada , therefore, is it called varna proleptically. Vide verse 38 of 
the text. 

How are we to know about this inarticulate sound ? In the 
following verse, Abhinavagupta throws a hint as to how we can 
form an idea of it. 
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(Tantraloka V. 132) 

“The srsfi btja and sarphara blja arc its main forms”. In the 
words of Jayaratha main forms mean pradhanam abhivyakti- 
sthanam i.c. the srtfi blja and sarphara blja are the main spots of 
its revelation, sa is the srffi blja or the mystic letter denoting 
expiration and ha is the sarphara bija or the mystic letter 
denoting inspiration. 

Inverses 155 and 156 of Vijnanabhairava is given the process 
by which this nada expresses itself in the breath of every living 
creature. ‘‘The breath is exhaled with the sound sa and then 
inhaled with the sound ha. Thus the empirical individual always 
recites this mantra harpsah (verse 155). Throughout the day and 
night he (the empirical individual recites this mantra 21,600 times. 
Such a japa (recitation) of the goddess is mentioned which is 
quite easy to accomplish; it is only difficult for the ignorant.*’ 
(verse 156). 

This harpsah mantra is repeated by every individual automati¬ 
cally in every round of expiration-inspiration. Since the repeti¬ 
tion is automatic, it is known as ajapa japa i.e. a repetition of the 
mantra that goes on spontaneously without anybody’s effort. 
This harpsah (I am He i.e. I am Siva or the Divine) is the ddi 
prapa i.e. initial prana which is the first evolute or transform¬ 
ation of consciousness. 

There are two ways in which this prdnic mantra can be utilized 
for the awakening or rise of Kupdalinl. One is anusandhana or 
prolonged mental awareness of this automatic process which has 
been referred to above. Another way is conscious japa or recita¬ 
tion or repetition of this mantra as so'ham or simply aum (*&{). 
This requires a further elucidation. 

In the descending arc of the creative activity from conscious- 
n ess to inconscient matter or in other words from the conscious 
creative pulsation of the Divine Sakti known as paravak or 
vimar§a at the highest level down to vaikharl or gross speech at 
the level of the living being, there is a movement downward 
from the centre of Reality to the periphery in the successive 
form of paravanl, (the spiritual logos in which the creative 
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process is in the form of nada), pasyantl (vak-sakti, going forth 
as seeing, ready to create in which there is no difference between 
vdcya (object) and vacaka (word), madhyamd (Sabda ) in its subtle 
form as existing in the antahkararia prior to its gross, 
manifestation), vaikharl (as gross, physical speech). This is 
the process of srtfi or the outward movement or the descend¬ 
ing arc. In ordinary japa (muttering of mantra or sacred 
formula), the process is just the reverse. In this the sound 
moves from vaikharl through madhyamd towards paSyantl and 
paravaril. 

Ordinarily, japa starts in vaikharl form (vocal muttering). It 
depends entirely on the will and activity of the person who does 
the japa. After constant practice of japa for some years, an 
extraordinary thing happens. A time comes when the japa does 
not depend on the will and activity of the reciter any longer. It 
now goes on automatically inwardly without any effort on the part 
of the reciter. It becomes an ajapdjapa. When this proceeds for 
a long time, the praria and apana currents that normally move 
in a curvilinear way on the itja and pihgala channels become 
equilibrated; the ktmdalinl now awakens; the equilibrated current 
now flows upward in the sufumna i.e. in the interior of the 
spinal column. This upward movement is known as uccarana. 
Pratfa and manas are so closely associated that manas also 
acquires upward orientation along with it. 

As the icurtdalinl rises, there is the experience of andhata nada- 
automatic, unstruck sound. The kuntjalinl passing through the 
various cakras finally joins the Brahmarandhra, and then ndda 
ceases; it is then converted into jyoti (light). 

2. Japa : 

This has already been described in connexion with the sddhand 
or spiritual praxis of praria above. The praxis of japa has been 
mentioned in verses 90, 14S, 155, 156, etc. Prariava japa leading 
to the development of the various Saktis or manifestation of 
spiritual stages is recommended in verse 42. This is explained 
under a separate head. 

3. Bhdvand : 

In Tantrasara, Abhinavagupta gives an excellent exposition 
of bhdvand. Man’s mind manifests itself in all kinds of vikalpas 
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or thought — constructs. Vikalpa is the very nature of mind. If 
that is so, the aspirant should mentally seize one Suddha or pure 
vikalpa , viz. of the highest I-consciousness, of the real Self as 
being Siva. He has to practise the bhavana of this pure vikalpa. 
Bhavana is creative contemplation. Imagination plays a very 
large part in it. One has to imagine oneself with all the faith and 
fervour at his command that he is Siva. This Suddha vikalpa 
eliminates all other vikalpas , or thoughts and a time comes 
when the Suddha vikalpa also ceases. Then the empirical, psycho¬ 
logical self is dissolved, and one is landed in one’s real, 
metempirical, metaphysical Self. 

Abhinavagupta traces the following steps to Bhavana. A 
sadguru or Self-realized spiritual director initiates the aspirant 
into the mysteries of the agama , into the irrefutable conviction 
of the essential Self being Siva. The second step consists in sat - 
tarka. Sat-tarka in this context does not mean logic-chopping, 
but training the mind in harmonious consonance with the truth 
of the essential Self being Siva. This culminates in Bhavana. 
Bhavana is the power of spiritual attention, a total dedication 
of the mind to one central thought, a nostalagia of the soul, a 
spiritual thrust towards the source of one’s being. 

Bhavana is finally metamorphosed into Suddha vidyd whereby 
the psychological I is swallowed up into the essential meta¬ 
physical I. Verse 49 lays down the bhavana of the essential Self. In 
a few other verses also, the verb form of bhavana , e.g. bhdvayet , 
bhdvyah , etc. has been used. The bhavana of laya or dissolution 
of the various tattvas in a regressive order, of the gross into the 
subtle, of the subtle into the subtler, of the subtler into the 
subtlest, etc. is recommended in verse 54. 

4. Sunya ( void) : 

Contemplation of Sunya or void is another basis of dhdrand 
recommended. Verses 39, 40, 45, 58,122, etc. refer to the con¬ 
templation of the void. Contemplation over Sunya or the void 
is explained in some detail under a separate heading. 

5. Experience of Vastness or Extensive Space : 

Experience of a vast, extensive space without any trees, etc. 
has no definite, concrete object as dlambana or support for the 
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mind. In such a condition, the vikalpas or thought-constructs 
of the mind come to a dead stop, and supersensuous Reality 
makes its presence felt. Verse 60 of the text describes this state. 

6. Intensity of Experience: 

Even in the intensity of sensuous experience, one can have 
the experience of the Divine, provided one is careful to track 
the joy felt on such occasions to its source. The text gives 
several examples of the intensity of experience. 

The first one is of the joy felt in sexual intercourse mentioned 
in the verses 69-70. It should be borne in mind that this example 
is given only to illustrate the intensity of experience in union. 
From physical union, one’s attention has to be directed to 
spiritual union. This does not advocate sexual indulgence. The 
notes on these verses should be carefully read. The mystic 
experience of Tao in Chinese esotericism is described in a 
similar strain. The following lines will amply bear it out. “Thou 
knowest not what is love, nor what it is to love. I will tell thee; 
love is nothing other than the Rhythm of Tao. 

I have said it to thee, it is from Tao that thou comest; it is to 
Tao that thou shalt return. Woman reveals herself to thy eyes 
and thou thinkest that she is the end towards which the Rhythm 
leads thee, but even when this woman is thine and thou hast 
thrilled with her touch, thou feelest still the Rhythm within thee 
unappeased and thou learnst that to appease it thou must go 
beyond. Call it love if thou wilt; what matters a name ? I call 
it Tao. 

The beauty of woman is only a vague reflection of the form¬ 
less beauty of Tao. The emotion she awakens in thee, the desire 
to blot thyself out in her beauty...believe me, it is nothing else 

than the rhythm of Tao, only thou knowest it not.Seek not 

thy happiness in a woman. She is the revelation of Tao offering 
itself to thee, she is the purest form in Nature by which Tao 
manifests; she is the Force which awakens in thee the Rhythm 
of Tao - but by herself she is only a poor creature like thyself. 
And thou art for her the same revelation as she is for thee. It 
is the expression of Tao who has no limit nor form, and what 
thy soul desires in the rapture which the vision of it causes thee. 
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this strange and ineffable sentiment, is nought else than union 
with that Beauty and with the source of that Beauty—with Tao. 

Thy soul has lost its beloved Tao with whom it was formerly 
united and it desires reunion with the Beloved. An absolute 
reunion with Tao—is it not boundless Love ? To be so absolu¬ 
tely one with the Beloved that thou art entirely hers and she 
entirely thine—a union so complete and so eternal that neither 
life nor death can ever separate thee, so peaceful and pure that 
Desire can no longer awake in thee, because the supreme happi¬ 
ness is attained and there is only peace, peace sacred calm and 
luminous. For Tao is the Infinite of the soul, one, eternal and 
all-pure.” 

(Quoted in Mother India of January, 1979 from Arya, June, 
1915). 

Sex is an example of the joy of intensive experience derived 
from sparSa or contact. 

Verse 71 which describes the intensive experience of joy at the 
sight of a friend or relative is an example of the pleasure of rupa 
or visual perception. Verse 72 gives an example of the joy of 
rasa or taste and verse 73 gives an example of the joy of Sabda 
or sound. 

7_ Mudras and Asanas : 

Various mudras are recommended as helpful in dharanas. 
Mudra is a technical term meaning a particular disposition and 
control of the organs of the body as a help in concentration. 
Various mudras for this purpose are described in verse 77. 

Asana means posture. Several asanas are helpful ip dharana. 
Such examples are given in verses 78, 79 and 82. 

The following concepts have to be clearly grasped in order to 
be able to understand the dharanas recommended in Vijhana- 
bhairava. 

Kfobha : 

The word Kfobha means mental agitation, disquiet, turmoil. 
Verse 74 says that wherever there is tufti or mental satisfaction 
or joy, there the mind should be fixed. In all such joys or inten¬ 
sive experience, it is implied that the fixation of the mind should 
be without kfobha or mental agitation. When one is deeply 
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moved by some beautiful object e.g. a beautiful woman, the 
attitude should be ‘‘This beautiful tabernacle houses Siva who 
is my own essential Self.” It is this attitude which leads to the 
right dhararia based on aesthetic experience. If one’s mind is 
agitated by such experience and he is carried away by sense- 
pleasure, he cannot have the proper dharana . He will be unable 
to utilize that experience for yogic purposes. As Spandakarika 
puts it : srto: toWcT ttct ^ tot toj” (I, 9) 

“When the mental turmoil disappears, it is only then that the 
highest state is attained.” 

This mental turmoil is caused because of our identification of 
our Self with the mind-body complex and its claimant and 
clamorous desires.** When one is convinced that the 
mind-body complex is not the Self, but rather the Divine 
presence within the mind-body complex is the Self who is Siva, 
then every attractive object is considered to be only the expres¬ 
sion of Siva Himself, then the mental turmoil ceases and the 
mind is fixed on Siva whose expression that object happens 
to be. 

Vikalpa : 

A vikalpa is a thought-construct. Vikalpas are various mental 
counters through which man carries on the business of life. 
Vikalpas may refer to various things of the external world like 
tree, flower, river, etc. or various images, fancies, etc. of the mind. 
In vikalpa mind sets a limit to one particular thing or idea, and 
differentiates it from the rest; mind constructs a ‘particular’ by 
means of thought which it marks off from the rest of the world 
or from other ideas. Each vikalpa has two aspects; the positive 
aspect consists of the idea that is selected, and the negative 
consists of the rest that are set aside or rejected. Vikalpas are 
concerned with particulars. Secondly, vikalpas are relational 
i.e. there is always a subject-object relationship in vikalpas. 
Reality is non-relational, there is no object outside Reality. 
Therefore vikalpas are unable to grasp Reality. 

There is, however, on tsuddha or pure vikalpa, viz.> the ‘thought 
that I am £iva\ By the bhavana or creative contemplation of this 
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vikalpa , all other vikalpas are eliminated. Finally this vikalpa 
also disappears and one is landed in a nirvikalpa or thought free 
state which denotes the awareness of Reality. 

MADHYAVIKAsA (THE DEVELOPMENT OF THE 
MIDDLE STATE) : 

When the prana or exhalation arising from the centre of the 
body does not return from the dvdda£anta(a, distance of 12 fingers 
in the outer space) for a split second and the apana or inhalation 
arising from the dvadasdnta does not return from the centre for 
a split second, this is known as madhyadaSd. By intensive aware¬ 
ness of this madhyadasd , there is madhya vikasa or the develop¬ 
ment of the middle state. 

The madhya vikasa can occur through several means, either 
by one-pointed awareness of the pauses of prana and apana 
(vide verse 25) or by means of the dissolution of all vikalpas 
(vide verse 26) or by retention of prana and apana (vide verse 27) 
or by vikalpa-kfaya, Sakti-sahkoca and Sakti-vikasa , etc. as 
recommended in the 18th Sutra of Pratyabhijnahrdayam or in the 
gap between two thoughts when one thought ceases and another 
is about to arise as recommended in Spandakarika. (Ill, 9). 

Sutra 17 of Pratyabhijnahrdayam says: 
which means “By the development of the madhya (middle or 
centre) is there acquisition of the bliss of Cit ” 

What is this madhya (middle or centre) ? Kfemaraja explains 
it in the following way in his commentary on the above sutra . 

“Sarhvit or the Universal Consciousness is the centre of every 
thing, for everything depends on it for its existence. In the 
empirical order samvit is at first transformed into praria. 
Assuming the role of pranasakti , resting in the planes of buddhi , 
body etc. it abides principally in the madhya natfl, in the 
innermost central channel of prana in the spinal column. When 
the pranasakti in the central channel develops or when the 
central Universal consciousness develops in any other way, one 
acquires the bliss of universal consciousness and becomes liberated 
while living.” 

So madhya-vikasa means the development of the met- 
empirical or universal consciousness. In such a state citta or the 
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individual empirical consciousness is transformed into citi or the 
the met-empirical consciousness. 

SONYA : 

The word iunya means void, a state in which no object is 
experienced. It has, however, been used in various senses in 
this system. 

Madhyadhama or the central channel in the interior of the 
spinal column has generally been called iunya or sometimes even 
iunydtiiunya (absolute void). The word iQnya occurring in the 
verse No. 42 of Vijnanabhairava has been interpreted as unmana 
by Sivopadhyaya. In verse 61 madhya has been interpreted as 
iunya by Sivopadhyaya. Ksemaraja has interpreted iunya as 
maya and iunyatiiunya as mahdmdyd in his commentary on VII, 
57 in Svacchanda Tantra. At some places, Siva is said to be 
iunya or iunydti-iunya . 

The main philosophical sense of iunya % however, is given in 
the following verse quoted by Sivopadhyaya in his commentary 
on verse 127 of Vijfianabhairava : 

Twpfcr:” n 

That which is free of all supports whether external existents 
like jar or flower or internal existents like pleasure, pain or 
thought, that which is free of all tattvas or constitutive principles, 
of the residual traces of all kleias, that is iunya. In the highest 
sense, it is not iunya as such (i.e. as non-existence)”. Avidya , 
asmita , raga, dve$a, and abhiniveia i.e. primal ignorance, the 
feeling of I-ness, attraction, repulsion and fear of death are 
considered to be kleias . 

Sivopadhyaya has further given a long quotation from 
Vimaria-dipika which means that Siva is full and free and 
fundamental ground of all that is known as void, from whom 
all the tattvas arise and in whom they are all dissolved. Since 
Siva or the foundational consciousness cannot be described in 
words or any determination of thought, therefore, is He called 
Sunya. 
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The most explicit explanation of Sunya is given in Svacchanda 
Tantra in the following verse : 

“tor vrRfTOjTO tot r^tr i 
TOR: TT TO *TRT: SR TOT: I 

TORR STTO TOR fTOfir faqRPT” II 

(IV. 292-293) 

“That which is said to be Sunya (void) in this system is not 
really Sunya, for sunya only means absence of objects. That is 
said to be abhava or absence of existents in which all objective 
existents have disappeared. It is the absolute Being, that state 
which abides as transcendent and absolute peace.” 

Ksemaraja in his commentary on the above explains aSunya 
or non-void as cidanandaghana—parama—Sivatattvam i.e. 
parama Siva (absolute Divine Reality) who is a mass of con¬ 
sciousness and bliss, mahasatta as prakaSatmaiva hi sarvesam 
bhavabhavanarp satta i. e. the Light of Universal Consciousness, 
the Reality which is the source of both existents and non-existents 
and abhava as na vidyate bhavah sarvah prameyadi prapahco 
yatra i. e. that in which the manifestation of all objective 
phenomena ceases. The core of the meaning of the word Sunya 
is that in which there is no objective existent. 

SONYA—§ATKA (THE GROUP OF SIX SONYAS) : 

Svacchanda Tantra recommends contemplation over six voids 
(IV 288—290). The first Sunya which is known as urdhva Sunya 
or higher Sunya is the stage of Sakti ; the second is the 
adhah or the Sunya which is the region of the heart; 
the third is the madhya or the middle Sunya which is the 
region of throat, palate, middle of the eye-brows, forehead and 
brahmarandhra. The fourth Sunya is in vyapini , the fifth in samand 
and the sixth in unmana. These have to be contemplated as void 
and rejected. Finally the aspirant has to pass over to Parama 
Siva who is the subtlest and the highest void, free of all conditions 
( sarvavastha-vivarjitam ), who is sunya only in the sense that he 
is transcendent to all manifestation and defies all characteriza¬ 
tion by the mind. The other voids are sdmaya i.e. meant to be 
abandoned. It is only in the highest Sunya i.e. parama Siva that 
the mind should finally rest. The other Sunyas are means for the 
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attainment of the highest iunya ( parasunya-pada-prapti- 
upayabhutah). 

Vyapinl, samana, etc. are explained under prartava and its iaktis. 


PRANAVA AND ITS SAKTIS : 

The word prapava is interpreted in various ways—(1) prapuyate 
—the Supreme Self that is lauded by all, (2) prdpdn avati —that 
which protects the vital forces, (3) prakar$epa navlkaroti—XhdA 
which renovates every thing, renews the soul as it were. There 
are various kinds of prapava—iakta pranava, iaiva pranava and 
Vedic prapava. It is used as mantra which means a sacred 
formula which protects one by reflection (manandt trdyate iti 
mantrah). 

The Vedic prapava is aurh which is repeated as a powerful 
mantra . Svacchanda Tantra describes in detail the various 
iaktis or energies of aum. It tells us how by the recitation of 
aum , there is the upward functioning of prapa (the life force) 
and ascension of Kup^alinl . 

In Saivagama , it is maintained that universal consciousness 
(samvid), in the process of manifestation, is at first transformed 
into prana or life force and that is how life starts. On the arc 
of ascent, by the proper recitation of aum , prapa again becomes 
pure consciousness (samvid) while the empirical consciousness 
( citta ) returns to its essence, the absolute consciousness (citi). 

Dharaqa No. 19 described succinctly in verse 42 and touched 
upon briefly in verses 154-156 of Vijnanabhairava tells us how 
the uccara or upward movement of prapava , from gross utterance, 
to subtle vibration ( spandana) and finally to mental reflection, 
leads us on to Siva-consciousness. A detailed description of this 
dharand is given below : 

By a long practice of true and concentrated uccara of aum 
the energy of breath is introverted in the form of madhya sakti 
or middle energy known as hamsa or kup^alini which rises in 
eleven successive movements without the least effort of the will. 
These movements are given below : 

1 to 3 : The first three movements consist in the recitation of 



Introduction 


xxvii 


a, u, m—‘A* is to be contemplated in the navel, ‘u’ in the heart, 
‘m’ in the mouth. 

A, u, and m are recited in the gross form. The time taken in 
the recitation of each of these is one matra or mora. 

4. After this appears bindu which is nasal resonance indicat¬ 
ed by a point in and which symbolises concentrated energy 
of the word. The phonemes rest in it in an undivided form. It 
is a point of intense light. Since there cannot be any gross 
utterance of the mantra after aum t the bindu becomes from 
this stage an activity which operates by itself. Henceforward, 
there is no utterance but only the rise of the prariic energy in a 
subtle form of vibration (spandana) which becomes subtler and 
subtler as it proceeds onwards. The energy of the bindu appears 
as a point of light in the middle of the eye-brows. The subtlety 
of the prariic energy in bindu measured in terms of time would 
be $ of a matra or mora. The time occupied in uttering a short 
vowel is called a matra . Ksemaraja in his commentary on the 
fifth verse of Vijnanabhairava says that bindu is a point of 
light which is identified in an undivided form with all objective 
phenomena. 

5. Now bindu is transformed into nada (subtle, inarticulate 
sound), and the predominance of objectivity inherent in it 
gradually disappears. It then assumes the form of ardhacandra 
(half-moon) and appears in lalafa or the forehead. The subtlety 
of its vibration consists in J of a matra or mora. 

6. After this, when objectivity inherent in bindu completely 
disappears, the energy assumes the form of a straight line and 
appears in the upper part of the forehead. The subtlety of its 
vibration consists in 1/8 of a matra . It is known as nirodhika or 
nirodhint (lit., that which obstructs). It is so-called, because it 
prevents the undeserving aspirants from entering the next 
stage of nada and the deserving ones from slipping into dualism. 

7. Nada . It is a mystical resonance and extends from the 
summit of the head and expands through the su$umnd i.e. the 
central channel. It is anahata i.e. spontaneous sound, not 
produced by percussion and is inarticulate. It never sets i.e. it 
always goes on sounding in all living creatures. 

The subtlety of its vibration consists in 1/16 of a matra . 



xxviii 


Vijnanabhairava 


8. Nadanta —This is an aspect of energy beyond nada. It is 
extremely subtle and resides in brahmarandhra which is a little 
above the top of the head. The subtlety of its vibration consists 
in 1 /32 of a matra . 

After the experience of this station, the sense of identification 
of the Self with the body disappears. 

9. Sakti or Energy in itself. There is a feeling of dnanda or 
bliss in this stage. Its matra is 1 /64. Sakti is said to reside in 
the skin. 

10. The next stage is that of vyapini or vydpikd. It is all- 
penetrating energy and fills the cosmos. Ksemaraja says that in 
this the limits of the body are dropped and the yogi enjoys the 
experience of all pervasiveness like the sky. It is said it is ex¬ 
perienced at the root of the Sikha or tuft of hair on the head. 
Its matra is 1/128. 

11. S amand —When the vyapinl stage is reached, all spatial 
and temporal limitations have been overcome, and all objectivity 
has disappeared. Then the stage of samana is reached which is 
only bodha or the energy of illumination which is, as Ksemaraja 
puts it, only an activity of thinking without any object of 
thought. (mananamatratmaka—karanarupa-bodhamdtravaSe$e 
samana com. on V. 5 of V.B.) Samana resides in the Sikha or 
tuft of hair on the head. Its matra is 1/256. It is through this 
Sakti that Siva carries on the five acts of manifestation, main¬ 
tenance and withdrawal of the universe and veiling of Self and 
revealing of Self through grace. 

If the yogi who has reached the stage of samana directs his 
attention towards the universe, he acquires the supernormal 
powers of omnipresence, omniscience, etc., but if he is indifferent 
towards these powers, and directs his attention to still higher 
realm of existence, he reaches unmana Sakti and is then united 
with parama Siva —Absolute Reality. 

The yogi who rests contented in samana Sakti has only atma - 
vyapti which is explained by Ksemaraja as Suddhavijnanakevalata 
i.e. the isolation of pure consciousness. (Svacchanda Tantra 
p. 246). He cannot attain Sivavyapti which is the state of 
identification with parama-Siva. 

13. Unmana. The stage above samana is unmana. It is the 
ultimate energy beyond all mental process. Ksemaraja explains 
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it thus— unmanam-utkrantam-utkar$am ca manah praptam 
yatra tadunmanam i.e. « unmana is that state in which manas or 
mental process is transcended and it reaches its highest excellence. 
Unmana is the highest iunya (void), not iunya in the popular 
sense, but in the sense of the disappearance of all objectivity. It 
is Sattdmdtram which, as Ksemaraja explains, is the Light of 
Universal Consciousness which is the fount and source of 
every thing. 

According to some it is to be contemplated in the last part of 
the tuft of hair on the head, and its mdtra is 1/512. According 
to Svacchanda Tantra, however, it is amatra , without any 
measure, for being outside the province of manas (mentation), it 
is beyond time. 

As has been said above, the yogi whose consciousness rises 
only upto samana has atmavyapti only i.e. he has an experience 
of the pure Self completely freed of limitations of maya and 
prakrti . But this is not the highest goal of man according to 
Saivagama. According to it, the highest goal is Siva-vyapti or 
Sivatva-yojana— identification with Siva who is all-inclusive. It is 
only by rising to the stage of unmana that one can be identified 
with the svatantrya-Sakti (absolute freedom) of parama Siva . 

Manas (mental process) is characterized by samkalpa —deter¬ 
minate thought and purpose, and the knowledge obtained by 
samkalpa is in a successive order being in time whereas unmana 
which is above thought-process and is identified with svatantrya- 
iakti knows all things simultaneously {manah kramato jnaham , 
unmanam yugapat sthitam , vindate hyatra yugapat sarvajnadi - 
gunan pardn . Svacc. Tantra V. 394-395). 

CONCLUSION : 

Vijnanabhairava gives the quintessence of all the dhdrands in 
the following verse : 

"JTRtf %cPTT *Tfa>TTc*TT #fcT I 

M MfcRT cR VT3 STT: n” (838) 

Citi 9 the dynamic universal consciousness in its descent 
towards manifestation assumes four forms for appearing as a 
limited individual viz; (1) Cetana which, as Sivopadhyaya 
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explains in his commentary, means buddhi in this context (2) 
manasa —manas with its characteristic activity of sarpkalpa or 
thought-constructs (3) iakti which, in this context, means 
pranaSakti which constitutes the support of the body and 
empirical life, and (4) atma which, in this context, means 
jivatma , the ego or the empirical self conditioned by the 
above three. 

This is the arc of nime$a or avnro/ia-descent of the dynamic 
universal consciousness (citi) into individual human life. It is 
only at the human stage that unme$a or adhyaroha —ascent 
towards the higher life is possible. When the above four are 
dissolved (parikflnam) into cit (the Higher Universal Divine 
Consciousness), it is only then that one attains to bhairava— 
consciousness. 

Ksemaraja in his commentary on 21st Sutra of section III of 
the Siva-Siitras quoting this verse says, Avikalpakaruperia . . . 
saqivedanena. . . samaviSet. Kidrk ? magnah sarlrapranadipra - 
mdtrtdrp tatraiva citcamatkararase majjanena praidmayan . 

“One has to enter the divine consciousness by thought-free, 
non-relational awareness. How? By dissolving the personal self 
consisting of the body, prapa, etc. in the savoury sap of the 
Universal Divine Consciousness.” 

The chrysalis of the ego has to split before one can enter the 
sanctum sanctorum of the Divine Presence. In the words of 
Kathopanisad Yogah prabhavapyayau Yoga is both dissolu¬ 
tion and emergence—both death and rebirth. One has to die to 
live. It is a divine filiation and cannot be described in any 
human language, for it is reality of a different dimension. In the 
beautiful words of Dr. Anand K. Coomaraswamy, “The con¬ 
dition of deification is an eradication of all otherness.” It is for 
this consummation that 112 dhararids have been described in 
Vijnanabhairava . 



VERSE 1 


tot to totottototo \ 
fmsq*<lWVQV TTTTTcHTTfaTOm: \m 
arcnfq q frorft *tto: i 

Sri devy uvaca: 

Srutaip deva maya sarvatp rudrayamalasambhavam / 
Trikabhedam a§esena sarat saravibhagaSah // 1 
Adyapi na nivrtto me saipSaya^ parameSvara / 

TRANSLATION 

Bhairavi, 1 the iakti of Bhairava 2 says (uvaca) O devc? (divine 
one) who in manifesting the universe and treating it as your play 
are my very self, I have heard in toto all the scriptures which 
have come forth from the union of Rudra 4 and his pair §akti 6 or 
which are the outcome of Rudrayamala Tantra, including the 
Trika together with its divisions. 6 I have heard the Trika which 
is the quintessence of all the scriptures and also all its further 
essential ramifications. 7 

But O supreme Lord, even now my doubt has not been 
removed. 


NOTES 

1. Bhairava is the word used for Supreme Reality. . Its 
synonym is Parama Siva. Bhairava means the terrible one who 
destroys the ego. The word Bhairava consists of three letters 
bha , ra and va. The hermeneutic etymology of Bhairava 
gives the following interpretation: 

‘Bha’ indicates bharana —maintenance of the universe; ‘ra’ 
indicates ‘ravana’—withdrawal of the universe; ‘va’ indicates 
‘vamana—projecting or letting go of the universe i.e. manifesta¬ 
tion. Thus, Bhairava indicates all the three aspects of the 
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Divine, viz., srsti (manifestation), sthiti (maintenance) and 
saqihara (withdrawal). 

Bhairavl is the £akti of Bhairava. The works of Agama or 
Tantra are generally written in the form of a dialogue between 
Bhairava and His §akti Bhairavi or between Siva and His consort 
Parvati or Siva. In all these works, Bhairavi or Sakti puts a 
question in the form of inquiry and Bhairava or Siva answers 
the question raised. 

This is the Indian way of saying that these scripture. are a 
revelation. A relevant question arises in this connexion, 
“Bhairavi or Sakti of Bhairava is non-different from Bhairava; 
then what is the sense in a dialogue between the two ? It 
requires two to enter into a dialogue, but when Bhairava and 
Bhairavi are non-different, (i.e. are not two), how can there be a 
dialogue between them ?” The answer is that anugraha or grace 
is one of the five aspects of Bhairava (srsti, sthiti, saiphara, 
tirodhana, anugraha). His anugraha is represented by His 
Sakti. In order to extend His grace to humanity. He reveals 
certain fundamental spiritual truths which may be inapprehen¬ 
sible to man in his present stage of evolution. All these truths 
lie in a latent form at the paravak level where object and word, 
truth and its manifestation, idea and its expression are in an 
indistinguishable unity. In order that these truths may be avail¬ 
able to man, the anugraha (grace) aspect of the Supreme Divine 
assumes the role of Devi or Bhairavi who puts questions from 
the pasyantl level and receives answers at that level. Both the 
questions and the answers are transmitted in vaikharl form 
(human language) in order that man may be able to comprehend 
them. The dialogue between Bhairava and Bhairavi is a metho¬ 
dological device for revealing truths existing at the paravak level 
in vaikharl or human language. A dialogue containing questions 
and answers is the most realistic and lively form of bringing 
home to the listener or reader subtle truths which are not easy of 
compreheusion. 

2. The word in Sanskrit is uvaca which is past tense and 
means ‘said’, but as the question is perennial and the answer 
contains eternal truth, it is taken in the sense of present tense. 
The paravak level is beyond the category of time. So the division 
of past, present, future, month, year, etc. cannot be applied to it. 
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At the pasyantl level, the para level appears anterior. Therefore 
the truth of para level is expressed at the paiyantl level in past 
tense. Time is relative only to limited beings. To the Divine, 
there is no division of time. In his case, it is eternal now. 

3. The word deva is derived from the root div which has 
many meanings, to manifest, to play, etc. Ksemaraja in 
his commentary on this word says, 

«‘0 my very Self whose nature it is to display His sport in the 
form of the manifestation of the universe. The devi calls deva 
as ‘my very Self*, because the devi is not different from the deva . 

4. Rudra: Bhairava or Siva is called Rudra, because ru 
stands for ruk (disease), and dra stands for dravi (melter, 
dissolver). As Ksemaraja puts it Rudra is samastarugdravi. 
Rudra is one who dissolves all the ills (of life). 

5. Yamala means ‘pair.’ Ksemaraja says ‘‘Rudratacchakti- 
samarasyatmano yamalat” i.e. Yamala connotes the union of 
Rudra and His Sakti i. e. prakaSa and vimarsa. It is in this 
aspect that the highest scripture is revealed. He quotes the follow¬ 
ing verse in support of his statement; 

fcrf^Rr srrcw n 

“The most inaccessible scripture has come out in the form of 
word from Siva who is the supreme source, who is free of all 
division and agitation and whose form is invisible. 

Rudrayamala is also the name of an ancient Tantrika work 
which has not yet been properly edited. 

6. Trikabhedam : Ksemaraja explains this in the following 

words: “f^RT RTRSl 

Trika denotes the triple divisions of Sakti, viz; para (phase of 
highest identity, transcendent), parapara (identity in difference; 
intermediate), and apara (immanent). This expresses itself in the 
triple division of Siva, Sakti and nara (jiva —living creatures). 
This division is further complicated by the fact that in apara or 
nara - level, only kriyd (activity) is predominant, in parapara or 
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Sakti level and in para or Siva level both jnana and kriya (know¬ 
ledge and activity) are predominant. 

It should be borne in mind that the sphere of nara extends 
from prithivl tattva to may a tattva; the sphere of Sakti extends 
from Suddha vidya upto SadaSiva and the sphere of Siva includes 
only Siva and Sakti. 

7. Sdrdt-saravibhdgaiah : Trika is the sara or quintessence of 
all the scriptures. In support of this Ksemaraja quotes the 
following verse: 

9T t shTTST*? § I 

“The (dualistic) Saiva system is superior to the vedas and 
other scriptures, the system pertaining to the left-handed path is 
superior to the (dualistic) Saiva one: the system pertaining to 
the right-handed path is superior to the left-handed one; the 
Kaula system is superior to the right-handed one and Trika is 
superior to the Kaula system. “Since Trika is superior to every 
other system or scripture, it has been designated as sara , the 
quintessence of all philosophical systems and spiritual praxis. 

The (dualistic) Saiva system is characterized by external rituals. 
In vama or left-handed path, the emphasis is laid on Self-conscious¬ 
ness in the midst of sensuous experience of form, sound, 
touch, taste and smell. In dak$ina or right-handed path, empha¬ 
sis is laid on meditation. In Kaula system, the emphasis is laid 
on the realization of universal consciousness. In Trika , the ideal 
is not only the realization of the essential or divine Self but also 
jagadananda in which the world is realized as the bliss of the 
Divine made visible. 

What is sarat-sdravibhdga i. e. further essential ramification 
of the above quintessence ? This is what Ksemaraja has to say 
on his point. 

citfiPr The correct 

C N ^ C. «\ 

here (i.e. even in Trika) there is the successive gradation of high, 
higher and highest on the basis of the teaching of successive pre¬ 
eminence ,of jnana (gnosis). Siddha emphasizes Kriya (rituals and 
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active meditation); Namaka emphasizes jnana (knowledge); 
Malini emphasizes both jnana and Kriya. These constitute 
further division in Trika. 

THE ORDER OF PRESENTATION OF THE SUBJECT 

MATTER 

From the first verse beginning with ‘Srutaip deva’ upto the 
seventh verse, ending with ‘chindhi saip$ayam\ the devl enume¬ 
rates her doubts. From ‘sadhu, sadhu,’ a part of the seventh 
verse upto the 21st verses ending with $iva(i priyo, Bhairava 
briefly answers her questions. Then from the 22nd verse, begin¬ 
ning with Deva, deva upto the' 23rd verse, ending with briihi 
bhairava, the Devi requests Bhairava to expound to her the 
means by which one can realize the Highest Reality. 

In answer to the above inquiry from 24th upto 138th verse, 
Bhairava expounds to her 112 dharatjas or types of yoga by which 
one can realize the Highest Reality. After this, the Devi raises a 
few more questions, and Bhairava answers them. Finally, the 
Devi expresses her satisfaction over the answers and becomes 
united with Bhairava. 


VERSES 2-4. 

fa sN tTr^cft N Uti g T l fafrHWH T II ^ II 
fa SIT tfrglfrft I 

fa faftwfl ra sn fa sn *Tfti> a sn?swssf n ? ii 
smfiFfsni snfa fa sFsrofirdftrefT: i 
x ra i gWHS T sit fa *r TT fa»f are<r qi * | ii * ii 

Kitp rupaip tattvato deva Sabdarasikalamayaip // 2 
Kiip va navatmabhedena bhairave bhairavakrtau / 
Trisirobhedabhinnarp va kiip va saktitrayatmakam // 3 
Nadabindumayaip vapi kiip candrardhanirodhikah / 
Cakrarudham anackaip va kiip va saktisvarupakam // 4 

TRANSLATION 

Oh God, from the point of view of absolute reality, what 
exactly is the essential nature of Bhairava ? According to 
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Bhairava Agama (Bhairave 2 ), (1) does it consist of the energies of 
the multitude of letters (sabdarasikalamayanP) 1 or (2) does it 
consist of nine different form s(navdtmabhedena)* for the realization 
of the essential nature of Bhairava ( Bhairavakrtau ) ? (3) or does 
it consist of the specific mantra that unites in an integral form 
the three divisions as delineated in TriSirobhairava 5 ( trisirobhe - 
dabhinnam) (4) or does it consist of three Saktis 8 (presiding 
over the previously mentioned three tattavas) ? (5) or does it 
consist of ndda (power of mantra inseparably present as vimarSa 
in all the words) ? or of vindu (power of mantra inseparably pre¬ 
sent in all the objects of the universe as Prakasa 1 (6) or does it con¬ 
sist of ardhacandra , nirodhika 8 etc ? (7) or does it consist of some 
mysterious power residing in the Cakras (energy centres in the 
body) ? or the vowel-less sound of hal 9 (8) or does it consist of 
purely Sakti ? 10 

NOTES 

1. ‘Bhairavakrtau’ does not mean ‘Siva of terrible form.’ 
‘Bhairavakrtau’ means Bhairavasvarupaya. It is a locative case in 
the sense of nimitta (purpose). So ‘Bhairavakrtau’ means for the 
realization of the svarupa or essential nature of Bhairava . 

2. ‘Bhairave’ here means in Bhairava Agama, according to 
Bhairava Agama. 

3. The first question of the/tevf is: The world consists of 
objects. Each object is denoted by a word (Sabda). Sabda-rasi 
is the multitude of words which is according to the Sanskrit 
language, from ‘a’ (ar) to ‘ksa’ (sr). Kala means the vimarsa or 
creative energy of the Divine. These energies are anuttara , 
ananda , iccha , jhana and kriya. By these are created the various 
letters from ‘a’ to *k$a\ These letters give rise to the various 
tattvas (constitutive principles) of which the universe is constitut¬ 
ed. For detail, see the author’s translation of Siva Sutras. 
Note No. 10 under Sutra 1 of the II section. 

The letter ‘A’ indicates Prakasa or £iva, the letter ‘/fa’ indi¬ 
cates vimarsa or Sakti . Thus Ahatp includes all the letters of 
the Sanskrit alphabet. This Aham or T denotes the Highest 
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Reality in which there is complete union of Siva and Sakti, and 
which includes the entire subjective and the objective world. 

The Divine in His aspect of non-manifestation is known as 
Parama Siva or Bhairava or Parama Brahma, in His aspect of 
manifestation, the Divine is known as Sabda Brahma. In this 
first question, the Devi wants to know whether Vijhana or Bodha 
Bhairava is Sabda Brahma. 

4. The second question of the Devi is whether the essential 
nature of the Supreme is of nine forms (navatma) of mantras. 
These as described in Netra Tantra are the following: 

(1) Siva, (2) SadaSiva, (3) ISvara, (4) Vidya, (5) Maya, 
(6) Kala, (7) Niyati, (8) Purusa, (9) Prakrti. According to others, 
these are (1) Siva, (2) Sakti (3) Sadasiva, (4)I§vara (5) Suddha 
Vidya, (6) Mahamaya (7) Maya, (8) Purusa (9) Prakrti. These are 
nine forms from the point of view of tattvas (constitutive prin¬ 
ciples). From the point of view of mantra, the nine forms are 
1. 5, 2. t 3. w 4. n 5. 5t 6. ^ 7. «( 8. «( 9. af («£) 

5. TriSirobhairava is the name of a Tantra work which is now 
lost. It summarizes the entire manifestation under three broad 
categories viz., Siva, Sakti and Nara (Jlva or living being). In the 
third question, the Devi wants to know whether the nature of 
the Supreme consists of the integral combination of these three 
categories as symbolized by the mantra sauh (tfi:). This specific 
mantra is known as Parablja, Htdaya bija or Prasada. Sa (tr) 
of this mantra symbolizes the tattvas from earth to maya ( 31 
tattvas of Saiva philosophy); au (*ft) symbolizes Suddha vidya, 
Uvara and SadaSiva and the two dots of the visarga (:) symbolize 
Siva and Sakti. For details, see the author's Note No. 2 under 
the first Sutra of the Second section of the Siva-sutras. 
Now of the three categories of Nara, Sakti and Siva the ‘S’ (n) 
of the mantra Sauh (tft:) covers Nara, au (sft) covers Sakti, and 
the visarga (h) covers Siva. So the 31 tattvas of Saiva Agama are 
covered by Nara; the three tattvas viz.. Suddha vidya , lsvara and 
Sadasiva are covered by Sakti, and the other two tattvas are 
covered by Siva. 

6. In the fourth question, the Devi wants to know whether the 
nature of the Supreme consists of the three Saktis-Para (trans¬ 
cendent in which there is no distinction of Siva and Sakti), Apara 
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(immanent) and Parapara (Intermediate between the two) presid¬ 
ing over the categories or principles mentioned above (in Note 
5). The svatantrya sakti (severeign power) of the Divine is known 
as para (transcendent), that very Sakti wishing to create a 
universe of successive order is known as parapara (both para 
and apard) and appearing as a universe of successive order is 
known as apard (immanent). 

7. Nada in this context means the vimarsa present in all the 
words ( vdcaka ) and vindu means the prakasa present in all the 
objects ( vacya ). 

As Ksemaraja puts it in his commentary, Yadi va sarvamantra - 
cakra-sdmdnyavirydtmaka-visvavdcydvibhaga — prakasarupavindu 
asefavacakavibhaga-vimarsa-paramarsamayanadatmakam . 

In the fifth question, the Devi wants to know whether the 
essential nature of Bhairava is nada-vindu—vindu which symbolizes 
light or prakasa (§iva) and which is present in an undivided form 
in all objective phenomena and nada which symbolizes vimarsa 
sakti that is present in an undivided form in all the words (which 
signify objective phenomena). 

8. In the sixth question, the Devi wants to know whether the 
essential nature of Bhairava consists of ardhacandra nirodhika 
etc. which are a further proliferation of nada-vindu. Nirodhika 
in the plural ( nirodhikah ) is meant to express 4 et cetera’. The ‘et 
cetera’ refers to naddnta , sakti , vydpini , samana y and finally 
unmand . 

Vindu (a point) which is present as undivided light in all 
objective phenomena ( vacya ) is transformed into nada (interior 
sound). As has been said above, Vindu is concerned with object¬ 
ive phenomena {vacya). When it is transformed into ndda y the 
predominance of objectivity is slightly diminished, then arises 
the stage of ardhacandra where sakti appears in a curved form 
like demimoon. After that when the curved nature of all objecti¬ 
vity ceases completely, then arises nirodhika , of the form of a 
straight line. Nirodhika means obstructer. This energy is so 
called because she obstructs undeserving aspirants from entering 
into nada , and prevents the deserving ones from straying away 
into the state of difference. When the pervasion of nada by letter 
begins to abate, then the next stage of energy is known as 
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nadanta which is characterized by extremely subtle sound and 
which means the termination of the stage of nada. When the 
stage of nada ceases completely, then the- next stage is that of 
Sakti which is characterized by a sensation of spiritual delight. 
When that sensation of delight is not confined within the limit 
of the body, but expands all round like the sky, then that stage 
is known as Vyapini (i. e. all-pervasive). 

When the idea of all positive and negative existents ceases 
completely and only manana or the faculty of mentation remains, 
then the stage of samana is achieved. 

Finally appears the unmana stage which transcends all 
mentation, which achieves Siva-consciousness and is characterized 
by the consciousness of unity of the entire cosmos. Here there 
is the unison of Siva and Sakti. This is the stage of Parama Siva 
who is ni$kala or transcendent. 

The first question is concerned with mdtrka , the second and 
third are concerned with mantra , the fifth and sixth are concerned 
with mantra-virya or power of mantra . The fourth is concerned 
with the three Saktis of the Divine. 

9. In the seventh question, the Devi wants to know whether the 
essential nature of Bhairava is some mysterious power present 
in the cakras (energy-centres)in the form of letters or is it anacka 
i. e. vibrating as vowel-less ha in the form of pranakundlalini. 
Pranasakti present in Su$umna ceaselessly and spontaneously goes 
on vibrating as ha in a vowel-less form. This is known as 
anacka kala of pranasakti . It is known as anahata nada i. e. a 
vibration without any stroke or blow. It goes on vibrating 
spontaneously. No body produces it and nobody can prevent it 
from vibrating. It is known as harpsa or pranakundalini. 

10. In the eighth question, the Devi wants to know whether 
the essential nature of the Supreme is pure changeless Energy 
( Sakti ). 

CakrarQdha may also mean “Is it Kundalini situated in the muladhara 
cakra ” or “Is it the Aham or the divine I-consciousness resting on the 
collective whole {cakra) of letters beginning with ‘a’ and ending with 'ha M ’? 
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VERSES 5-6 

<rcmun: ww jwwiw *t gsr: i 

41191 Of? cl4^9id 47W II K II 

s»f$ W-fwfct 9T ^9cT I 

«TTW, fWPWW*, WWW * cRWcT II \ II 

siww j* w wro fa:*m fefar wnw i 

Paraparayafc sakalam aparayasca va punah/ 

Paraya yadi tadvat syat paratvaip tad virudhyate// 5 
Nahi varnavibhedena dehabhedena va bhavet/ 

Paratvaip, niskalatvena, sakalatve na tad bhavet// 6 
Prasadaip kuru me natha nihSesaip chindhi saipSayam// 

TRANSLATION 

(The Devi puts a further question) 

Is the nature of parapara Sakti (transcendent-cum-immanent 
Energy) and apara Sakti (immanent Energy) sakala i.e. consisting 
of parts or is the nature of para Sakti (transcendent Energy) also 
sakala ? If the nature of para Sakti (transcendent Energy) is also 
sakala, then it would be incompatible with transcendence. 1 

Paratva or transcendence cannot be consistent with the divi¬ 
sion of letters and colour or of bodies (na hi varnavibhedena, 
dehabhedena va bhavet paratvam ); paratva or transcendence con¬ 
sists only in indivisibility ( niskalatvena ); it (transcendence) cannot 
co-exist with sakala (a composite of parts) (sakalatve na tad- 
bhavet). a Oh Lord bestow your favour on me, and remove my 
doubt completely. 

NOTES 

1. Para, parapara, apara. 

Svatantrya Sakti , the Absolute Sovereign power of Parama 
Siva is para i. e. transcendent. Every thing at that level is in 
the form of saipvit or consciousness. This is the level of 
absolute non-dualism ( abheda ). This is parama Siva's para Sakti. 

Where there is bhedabheda i. e. both identity and difference or 
identity in difference that is known as parapara Sakti. Just as 
an elephant or a city seen in a mirror is both identical and 
different from the mirror, even so is the position of parapara 
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iakti, Where everything appears as different from each other, 
that is the level of apara sakti. 

2. There can be Sakalatva or aspect of division in parapara 
and apara . If sakalatva or divisibility is assumed to be an aspect 
of para also, then that would be incompatible with the very 
nature of para which is completely transcendent to division. In 
ParatriipSika, etc (p. 124) does the sakala aspect which has been 
described for the meditation of certain mantras concern only 
apara devl and parapara devl or also para devi ? If it concerns 
para devl also, then it would be flagrant contradiction in terms, 
for by its very definition para is niskala or transcendent to divi¬ 
sion or parts. How can sakala go with nifkala ? This is what 
the Devl wants to know. 


VERSES—7-10 


*mr fsni n vs n 

• • ft 

nipftaraiT aratfa yq mf n i 

JifNrfHranra fo g y q swtfaa* u *; n 

«WKdHI f35PT xi’Mioiqq I 

** u n 

W TR W fqgT RWKqftHR I 

*f«R TOt II V II 

Bhairava uvaca 

Sadhu sadhu tvaya prstaip tantrasaram idam priye// 7 
Guhaniyatamam bhadre tathapi kathayami te/ 

Yatkincit saklatp rupam bhairavasya praklrtitam// 8 
Tad asarataya devi vijneyaip sakrajalavat/ 
Mayasvapnopamaip caiva gandharvanagarabhramam// 9 
Dhyanartham bhrantabuddhinam kriyadambaravartinam/ 
Kevalaip varnitam purpsaip vikalpanihatatmanam// 10 

TRANSLATION 

Bhairava said 

Good! Good! Dear one, you have put questions which pertain 
to the very quintessence of Tantra. Though, the matter is 
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most esoteric, oh auspicious one, yet shall I explain it to you. 
Whatever has been declared to be the composite form ( Sakala ) x 
of Bhairava, that oh goddess should be considered as insub¬ 
stantial (asarataya), as phantasmagoria (lit. as the net of Indra), 
as magical illusion (maya), as dream, as the mirage of a town of 
Gandharvas 2 in the sky. The sakala aspect of Bhairava is taught, 
as a prop for meditation, to those who are of deluded intellect, 
who are interested in ostentatious performance of rituals, it has 
been declared for those people who are a prey to dichotomising 
thought-constructs ( vikalpanihatatmandm ). 3 

NOTES 

1. All manifestation from gods down to the mineral is 
known as sakala. Sakala is the sphere of maya tattva. It con¬ 
sists of bheda —difference or division. The essential nature of 
Bhairava cannot be known by means of sakala which consists 
of difference and division. 

2. Gandharvas are said to be celestial musicians who are 
believed to have their town in the sky which is entirely imaginary 
even so is the sakala form of Bhairava. 

3. If the reading is taken as vikalpanihitatmanam it would 
mean ‘who are established in dichotomising thought-constructs’. 

VERSE 11-13 

«J H * gt f T Kreg qtE: II ‘l’? II 

Tattvato na navatmasau sabdarasir na bhairavah/ 

Na casau trisira devo na ca saktitrayatmakah// 11 
Nadabindumayo vapi na candrardhnirodhikah/ 

Na cakrakramasambhinno na ca saktisvarupakah// 12 
Aprabuddhamatinaip hi eta balavibhisikah/ 
Matrmodakavatsarvaip pravrttyarthaiji udahrtam)//13 
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TRANSLATION 

In reality, Bhairava is neither of the form of nine (navatma) 9 
nor a multitude of letters (sabdarafl) nor of the three heads 
(triSira) nor of three saktis 9 nor consisting of nada and bindu, 
nor o [ ardhacandra, nirodhika, etc., nor is His essence concerned 
with the piercing of the (six) cakras , nor does sakti or Energy 
constitute His essence. 1 

(Then why have these been described by the scriptures as 
Bhairava’s essence at various places ?) 

The above concepts are used for those whose intellect is not 
yet mature enough to grasp Reality (in its highest aspect), Just 
as a bogy is used to frighten away children from their obstinacy 
for getting some worthless or undesirable thing. These concepts 
play the same role as the bonbon of the mother. They are meant 
to induce the aspirants to tread the path of righteousness and 
spiritual practices in order that they may ultimately realize the 
nature of Bhairava which is non-different from their essential 
Self. 2 


NOTES 

1. For the explanation of the various alternatives given above 
see the notes under the verses 2-4. 

2. As a bogy is used to frighten away children from their 
obstinacy for getting a worthless and undesirable thing, even so 
these concepts are used for dissuading men from sense-pleasures. 
As mothers offer a bonbon to children to induce them to pursue 
a right course, even so these concepts are used to induce men, to 
tread the path of righteousness. 

VERSES 14-17 

O 

SSTH: I 
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qsrfro $5*: a*rfa n is n 

qqfet n ^ qwwi q foforfr I 

HT qTli q<^q qTT^«ft SWftfacIT II 1V3 II 

Dikkalakalanonmukta desoddeSavisesigi/ 

Vyapadestum asakyasav akathya paramarthatah// 14 
Antah svanubhavananda vikalponmuktagocara/ 

Yavastha bharitakara bhairavi bhairavatmanafc// 15 
Tad vapus tattvato jneyaip vimalaip vi§vapuraiiam/ 
Evamvidhe pare tattve kah pujyah kasca trpyati//16 
Evamvidha bhairavasya yavastha parigiyate/ 

Sa para, pararupena para devi praklrtita// 17 

TRANSLATION 

[If the aspect of Bhairava does not reveal His essen¬ 

tial nature, then what is His ni$kala aspect by knowing which 
one may have an idea of His paravastha (the highest state). 

Bhairava now describes the ni$kala (transcendent) aspect of 
the Supreme in the above four verses]. 

Paravastha (the highest state) of Bhairava is free ( unmukta ) of 
all notions pertaining to direction (dik) 9 tim e(kala), nor can 
that be particularized ( avise$ini ) by some definite space (desd) or 
designation (uddesa). In verity (paramarthatah) that can neither 
be indicated ( vyapadestum asakya) nor described in words 
(akathya) 1 A 4 

[Then is it impossible to have any experience of her? Bhairava 
anticipates this question and answers that in the following 
verse]. 

One can be aware of that only when one is completely free of 
all thought-constructs (vikalponmukta-gocara). One can have an 
experience of that bliss in his own inmost self (when one is 
completely rid of the ego, and is established in purriahantd i.e. 
in the plenitude of the divine I-consciousness). 2 

That state of Bhairava which is full of the bliss of non-differ¬ 
ence from the entire universe ( bharitakara ) 3 is alone Bhairavi or 
Sakti of Bhairava . 15 
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That should, in verity, be known as His essential nature, 
immaculate ( vimalarp ) 4 and inclusive of the entire universe 
(i visvapuranani ). Such being the state of the highest Reality, who 
can be the object of worship, who is to be satisfied with 
worship. 5 l6. 

That ni$kala state of Bhairava which is celebrated in this way 
is alone the highest state. That is declared as para devi , the 
highest goddess, para or highest not only in name, but because 
that is actually her highest form (pararupena).ll 

NOTES 

1. Ksemaraja in his commentary (vivrti) says that vyapadetfum 
asakya (cannot be indicated) hints at the fact that she cannot be 
talked about even in madhyama (subtle) speech ( madhyamajalpa - 
vifaya), and akathya (indescribable in words) hints at the fact 
that she can far less be described in ordinary human language 
(vaikharyapyavyavarniya). 

2. The 14th verse hints at the highest state of Bhairava in 
a negative way. It transcends direction, time, space and desi¬ 
gnation. It cannot be characterized or described in any human 
language. 

The 15th verse hints at that state in a positive way. It says 
that though it is beyond description, it is not beyond experience 
(<anubhava ). There are two indispensable conditions (both of which 
are interconnected) under which one can have an experience of 
it. (1) It can be within the range of experience if one can rid 
oneself of all thought-constructs ( vikalponmuktagocara ). The 
activity of mind consists in all kinds of thought-constructs. When 
one can get rid of thought-constructs, the mind is stilled. In 
that hour of silence emerges the essential Reality from behind 
the veil. It is the mind that acts as a veil, a barrier, a screen. 
Mind is the slayer of the Real. Truly has it been said “Be stilly 
my heart, and know.” (2) If one can get rid of the ego, the false, 
artificial T and take a plunge in his inmost essential Self, he will 
have the experience of a delight which beggars description, a 
peace that passeth all understanding ( antah svahubhavananda). 
Truly has it been said ‘‘He saveth life who loseth it.” 
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This is Sambhava yoga . Though the paravastha (highest state) 
of Bhairava cannot be described, it can be experienced. 

3. That state of Bhairava is plenary state, a universal, all 
pervasive delight of creativity (bharitakara). It is this which is 
His sakti or Bhairavi which is not exclusive of the universe but 
inclusive of it. It is only when we miss the whole and cling 
to the part, the sakala aspect of Bhairava that we stumble. 

4. Ksemaraja says in his commentary that Bhairava's essential 
nature has been characterized as vimala (immaculate) because 
though it manifests the universe on its own screen, it is not 
veiled by it (svabhityabhasita-jagadandcchaditam). 

5. When the essential nature of Bhairava is recognized as our 
own inmost self, the distinction between the worshipper and the 
worshipped disappears and there dawns a sense of non-dualism. 

VERSES 18-19 

g l foflfo q afrfo r 3TTO: fora: II 

araraatfsfarara qrmfo: qrrara: n n 
* srfo: g g faforar i 

s r raqT T w i n H n 

Sakti-Saktimator yadvad abhedali sarvada sthitaft/ 

Atas taddharmadharmitvat para Saktihi paratmanahi// 18 
Na vahner dahika §aktih vyatirikta vibhavyate/ 

Kevalaip jnanasattayam prarambho’yam praveSane// 19 

TRANSLATION 

Since there is always non-difference between Sakti 1 and posses¬ 
sor of Sakti (saktimari) therefore being endowed with His (i.e. 
Saktiman's) attributes Sakti becomes the bearer of the same 
attributes. 2 Therefore being non-different from para (the highest 
i.e. Bhairava) she is known as para (the highest i.e. Bhairavi ). 18 

The burning power of fire is not accepted as separate from 
fire even after full consideration (even so the para&akti is not 
separate from Bhairava ). Only it is described in a distinct way as 
a preliminary step for the listener towards its knowledge (lit., 
towards entry into its knowledge) 3 19 
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NOTES 

1. Sakti means power, capacity to effect something. 

2. Just as Bhairava has the attributes of omniscience, omni¬ 
potence, etc., even so His Sakti Bhairavl has the same attributes. 

3. The power of burning of fire is not anything separate 
from fire. Only it is described separately so that one may get 
acquaintance with fire after which one can find out its other 
attributes. Even so parasakti is not anything separate from para 
(the supreme). Parasakti is described separately so that she may 
prove as a first step towards the realization of para or 
Bhairava. 


VERSES 20-21 

fRTtft FTTrt ii Ro ii 

irawWm wtom * i 

5TT^ fefm H E Il fa SfSBSWT ftt*: fsW II ^ II 

Saktyavasthapravistasya nirvibhagena bhavana / 

Tadasau Sivarupi syat saivi mukham ihocyate // 20 
Yathalokena dlpasya kiranair bhaskarasya ca / 

Jnayate digvibhagadi tadvac chaktya Sivah priye // 21 

TRANSLATION 

When in one who enters the state of Sakti (i.e. who is identi¬ 
fied with Sakti), there ensues the feeling of non-distinction (bet¬ 
ween Sakti and Siva), then he acquires the state of Siva , (for) in 
the agamas (iha ), she (sakti) is declared as the door of entrance 
(into Siva) (Lit., Sakti is like Siva’s face) 1 20. Just as by means of 
the light of a lamp, and the rays of the Sun, portions of space, 
etc. 2 are known* even so, Oh dear one, by means of Sakti is Siva 
(who is one’s own essential Self) cognized (i.e. re-cognized). 21 

NOTES 

1. Just as one recognizes a person by his face, even so one 
recognizes Siva by His Sakti who is like His face. 
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2. Et cetera included forms, figures. 

3. There are three points suggested by this simile (1) Just as 
the flame of the lamp is not different from its light; just as the 
rays of the sun are not different from the sun, even so sakti is 
not different from Siva, (2) Just as through the lamp or the sun, 
objects of the world are perceived, even so through Sakti the 
universe is known. (3) Just as to perceive the light of the lamp, 
another lamp is not required; just as to perceive the sun, another 
sun is not required; they are known by their own light. Even 
so, Siva is known by His Sakti who is not different from him. 

VERSES 22-23 

>9 

vs * 

q^ i fri g fnw qrsr u n 

<a s ' 

i it ^ vvt \ 

3ri Devi uvaca 

Devadeva trisulanka kapalakrtabhusana / 
DigdesakalaSunya ca vyapadeSavivarjita // 22 
Yavastha bharitakara bhairavasyopalabhyate / 

Kair upayair mukham tasya para devi katham bhavet // 23 
Yatha samyag ahaip vedmi tatha me bruhi Bhairava / 

TRANSLATION 

[Now that the essential nature of paradevi (Supreme goddess 
or Sakti) has been hinted at, Bhairavi wants to know how that 
essential nature can be realized.] 

O God of all gods, bearing the emblem of the trident, 1 and 
having cranium as your ornament, 2 how can that Supreme 
goddess (the Highest Sakti ) who transcends all notions of direc¬ 
tion, space and time and all manner of description be known ? 
By what means can that complete state of Bhairava which is full 
of the bliss of non-difference from the universe ( bharitakara ) be 
realized? In what way is the paradevi (the Highest Sakti) said to 
be the door of entrance into Bhairava ? Please tell me in the 
Vaikhari form (in human language) that which I know fully 
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well at the para level 3 or please instruct me in such a manner 
that I may understand it fully. 

NOTES 

1. Bearing the emblem of the trident (trisula). Bhairava is said 
to be bearing the trident, because the three spikes of the trident 
represent iccha (will), jhana (knowledge) and kriya (activity) which 
are the main characteristics of Bhairava . 

2. Bhairava is generally represented as having a cranium bowl 
in his hand. This kapala or cranium-bowl symbolizes the universe 
consisting of words and objects which betoken Bhairavcts sva - 
tantrya (absolute freedom) and caitanya (supreme consciousness). 

3. Being the para sakti (Highest Sakti) of Siva, she already 
knows the truth at the para (highest) level, but she 
wants Bhairava to tell it to her in the Vaikharl form (gross 
speech, human language). Vedmi— I know is present tense. If 
she knows, why does she request Bhairava to tell it to her ? The 
explanation is that she knows it at the para level, at the trans¬ 
cendental level, now she wants its exposition at the empirical 
level. 

[Dharaga 1] 

VERSE 24 


35EW 5TFTt frat foprfcHT I 

mviwrfw fprfk: II II 


Ordhve prano hy adho jivo visargatma paroccaret / 
Utpattidvitayasthane bharanad bharita sthitih // 24 


TRANSLATION 


Bhairava says: 

Para devi or Highest Sakti who is of the nature of visarga 1 
goes on (ceaselessly) expressing herself upward (urdhve) (from 
the centre of the body to dvadasanta 2 or a distance of twelve 
fingers) in the form of exhalation (praria) and downward ( adhah) 
(from dvadasanta to the centre of the body) in the form of 
inhalation ( jiva or apdna ). 3 By steady fixation of the mind 
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(bharanat ) 4 at the two places of their origin (viz., centre of the 
body in the case of prarta and dvadasanta in the case of apana) 9 
there is the situation of plenitude ( bharitasthitih which is the 
state of parasakti or nature of Bhairava). 5 

NOTES 

1. Visargatma—who is of the nature of visarga. The word 
visarga means letting go, projection or creation, i.e. who is creat¬ 
ive. The creative function of the Divine includes two movements- 
outward and inward or centrifugal and centripetal. In living 
beings, the outward or centrifugal movement is represented by 
expiration or exhalation; the inward or centripetal movement is 
represented by inspiration or inhalation. Para or para devi or 
Para sakti is designated as Visargatma , because it is by this 
rhythm of centrifugal and centripetal movement that she carries 
on the play of life whether in the macrocosm or the microcosm. 
This movement is known as uccara or spandana or ceaseless 
throb of Paradevi . 

In Sanskrit, visarga is represented by two points or dots one 
above the other. One point in this case is dvadasanta where 
prana ends and the other is the hrt or centre of the body where 
apana ends. It is because of these two points also that 
ParaSakti is known as visargatma. 

2. Dvadasanta—literally meaning ‘end of twelve* indicates the 
point at a distance of 12 fingers from the tip of the nose in the 
outer space where expiration arising from the centre of the 
human body, and passing through the throat and the nose ends. 
This is known as bahya dvadasanta or the external dvadasanta . 

3. The apana or inhalation is called jlva 9 because it is the 
inhalation or return movement of the breath that is responsible 
for life. 

4. Bharanat here means by close observation or one-pointed 
awareness. Awareness of what ? £ivopadhyaya in his commen¬ 
tary clears this point in the following way: 

“Bharanaditi — nityonmi$adadyasphurattatmabhairaviyasakty - 
upalaksanat. i.e. bharanat here means by an intent awareness 
of that who by implication is the ever-risen initial flash of the 
iakti of Bhairava . 
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5. The dharana or the yogic practice referred to in this verse 
is the following: 

There are two points or poles between which respiration goes 
on constantly. One of these is dvadasanta in the outer space 
where prana or exhalation ends and the other hrt or the Centre 
inside the body where apana or inhalation ends. At each of these 
points, there is visranti or rest for a split second. The breath 
does not actually stop there totally but remains in the form of 
a throb of sakti in suspended animation and then again the 
breathing process starts. One should contemplate over the sakti 
that appears in the period of rest and should remain mindful 
of it even while the breathing process starts. By constant practice 
of this dhararia , he will realize the state of plenitude of Bhairava 
(bharitd sthitih). 

As this practice is without any support of vikalpa , it is 
Sambhava upaya. 

There is another important interpretation of this dharana . 
In inhalation, the sound of ha is produced; in exhalation, the 
sound sah is produced; at the junction point in the centre the 
sound of ni is added. So the whole formula becomes ‘Hamsah’. 
The paradevi goes on sounding this formula or mantra ceaselessly 
in every living being. Hrdaya or the centre is the starting point 
of the sound ha and dvadasanta is the starting point of the 
sound sah. By contemplating over these two points, one 
acquires the nature of Bhairava. This would be an anava upaya. 
Sah represents Siva; ha represents Sakti; r\\ represents nara. 
So in this practice, all the three main elements of Trika 
philosophy, viz, Siva, Sakti and Nara are included. 

[Dharana 2] 

VERSE 25 

Atsw sro: u w n 

Maruto’ntar bahir vapi viyadyugmanivartanat / 

Bhairavya bhairavasyettham bhairavi vyajyate vapuh // 25 
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TRANSLATION 

Of the breath (exhalation or prana) arising from the inner i.e. 
the centre of the body (hrt) there is non-return for a split second 
from the dvadasanta (a distance of twelve fingers from the nose 
in the outer space), and of the breath (inhalation or apana arising 
from dvadasanta i. e. the outer space, there is non-return for a 
split second from the centre of the body {hrt). 1 If one fixes his 
mind steadily at these two points of pause, one will find that 
Bhairavi the essential form of Bhairava is manifested at those 
two points. 2 


NOTES 

1. The pause of pra^a in the dvadasanta is known as bahih 
kumbhaka or external pause. The pause of the apana in the 
internal centre of the body is known as antah kumbhaka or 
internal pause By the anusandhana or one-pointed awareness of 
these two pauses, the mind becomes introverted, and the activity 
of both prana and apana ceases, and there is the upsurge of 
madhya dasa i. e. the path of the madhya nadl or su$umna 
becomes open. 

2. If one mentally observes the above two pauses, he realizes 
the nature of Bhairava. This is anava updya inasmuch as this 
process involves the dhyana or meditation on the two kumbhakas 
or pauses of prana and apana . 

[Dharana 3] 

VERSE 26 

fa faq re qTO T tot n ^ n 

Na vrajen na viSec chaktir marudrupa vikasite / 
Nirvikalpakataya madhye taya Bhairavarupata // 26 

TRANSLATION 

When the middle state develops by means of the dissolution 
of all dichotomising thought-constructs 1 the pranta-fakti in the 
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form of exhalation (prana ) does not go out from the centre (of 
the body) to dvadasanta , 2 nor does that sakti in the form of 
inhalation ( apana ) enter into the centre from dvadasanta . Jn this 
way by means of Bhairavl who expresses herself in the form of 
the cessation of prana (exhalation) and apana (inhalation), there 
supervenes the state of Bhairava. 3 

NOTES 

1. In this dharana, prana (exhalation) and apana (inhalation) 
cease and madhya dasa develops i.e. the pranasakti in th esii$umna 
develops by means of nirvikalpabhdva i. e. by the cessation of 
all thought-constructs; then the nature of Bhairava is revealed. 

Sivopadhyaya in his commentary says that the nirvikalpa 
bhava comes about by Bhairavl mudra in which even when the 
senses are open outwards, the attention is turned inwards to¬ 
wards inner spanda or throb of creative consciousness which is the 
basis and support of all mental and sensuous activity, then all 
vikalpas or thought-constructs cease. The breath neither goes 
out, nor does it come in, and the essential nature of Bhairava 
is revealed. 

2. Dvadasanta means a distance of 12 fingers in the outer 
space measured from the tip of the nose. 

3. The difference between the previous dharana and this one 
lies in the fact that whereas in the previous dharana, th q madhya 
dasa develops by one-pointed awareness of the pauses of pranta 
and apana , in the present dharana , the madhya daia develops 
by means of nirvikalpa-bhava. 

Abhinavagupta has quoted this dharana in Tantraloka v.22 
p. 333 and there also he emphasizes nirvikalpa-bhava . He says that 
one should fix one’s mind with pointed awareness on the junc¬ 
tion of prana , apana and udana in the centre, then prana and 
apana will be suspended; the mind will be freed of all vikalpas , 
madhya dasa will develop, and the aspirant will have the reali¬ 
zation of his essential Self which is the nature of Bhairava. 

Sivopadhyaya says that since this dhararia takes the help of 
madhyadasd y it may be considered to be an anava upaya. But 
the development of madhyadasa is brought about by nirvikalpa - 
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bhava in this dharana. From this point of view, it may be 
considered to be sambhava upaya. 

[Dharana 4] 

VERSE 27 

«nfq qftm m tret i 

« C\ N 

g rre re mreft gntc*n gn^r: s^Tgr^ n n 

Kumbhita recita vapi purita va yada bhavet / 

Tadante santanamasau saktya santah prakasate // 27 

TRANSLATION 

When the Sakti in the form of exhalation (recita) is retained 
outside ( at dvadasanta ), and in the form of inhalation (purita) 
is retained inside (at the hrt or centre), then at the end of this 
practice, 1 the Sakti is known as Santa 2 or tranquillized and 
through Sakti Santa Bhairavd 3 is revealed. 

NOTES 

1. By means of continuous practice of kumbhaka or reten¬ 
tion of breath in the above way, physical and mental 
tranquillity is experienced, and madhya dasd is developed. The 
sense of bheda or difference between prana and apana dis¬ 
appears. That is why this prana sakti is known as santa . 

2. On account of the disappearance of bheda or difference 
between prana and apana the Sakti is known as Santa or which 
in this context means ‘subsided’, ‘ceased’. 

3. Bhairava ( the divine self) is called Santa (peaceful) be¬ 
cause He transcends all the limits of name and form and in Him 
there is no trace of difference or duality. 

This dharana is a variety of Anava upaya. 

[Dharana 5] 

VERSE 28 

3TT HCTTrT ffOTaTlfiTOTO I 

ft ft > c\ > 

fafsravif fgqz*i$ II ^5 II 
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Amfilat kiranabhasaip suksmatsuksmataratmikam/ 
Cintayet taip dvisatkante syamyantim Bhairavodayah// 28. 

TRANSLATION 

Meditate on the Sakti 1 arising from the muladhara cakra 2 , 
scintillating like rays (of the sun), and getting subtler and 
subtler till at last she dissolves in dvadasanta . 3 Thus does 
Bhairava become manifest. 4 


NOTES 

1 . Sakti here refers to pranasakti that abides as pranakunda- 
lini in the interior of the body. Kurydalini lies folded up in 
3£ folds in Muladhara. 

2. Muladhara cakra is situated in the spinal region below the 
genitals. A cakra is a centre of pranic energy located in the 
pranamaya kosa in the interior of the body. This dharana 
refers to the rise of Kundalini which goes in a flash into dvada- 
santa or Brahmarandhra (the cakra at the top of the head) and 
dissolves in it. This is known as cit-kundalini or akrama kunda¬ 
lini i.e. kundalini that does not pass successively through the 
cakras but goes directly to Brahmarandhra . 

3. Dvisatkante (twice six) means dvadasanta at the end of 
12 fingers. This dvadasanta refers to Brahmarandhra which is at 
a distance of 12 fingers from the middle of the eye-brows (bhru- 
madhya). 

4. In dvadasanta or Brahmarandhra , Kundalini gets dissolved 
in prakasa or light of consciousness abiding in Brahmarandhra. 
In that prakasa is revealed the nature of Bhairava. 

Inasmuch as this dharana depends on the bhavand of prana 
sakti , this is anava upaya . Netra Tantra, however, takes it a 
Sambhava upaya. (VIII 9 p. 200). 

[Dharana 6] 

VERSE 29 
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Udgacchantiqi taditrupam praticakraqa kramat kramam/ 
Urdhvam mustitrayaip yavat tavad ante mahodayah// 29 

TRANSLATION 

Meditate on that very lightning-like Sakti (i.e. Kuntfalini), 
moving upwards successively from one centre of energy ( cakra ) 
to another upto three fists i.e. dvadasanta. 1 At the end, one can 
experience the magnificent rise of Bhairava. 2 

NOTES 

1. This dvadasanta also refers to Brahmarandhra . 

2. This refers to the rise of kundalini piercing successively 
through all the cakras or centres of energy till at last, it dissol¬ 
ves in Brahmarandhra . This is known as prana-kundalini. The 
difference between this dharana and the previous one consists 
in the fact that, in this dharana the kundlalini moves successively 
through the cakras and then finally dissolves in Brahmarandhra , 
whereas in the previous dharana , the Kuntfalini shoots forth 
from muladhara directly in Brahmarandhra and gets dissolved in 
it without passing through the intervening cakras. Jayaratha 
quotes it in his ^commentary on Tantraloka ( v.88). This is 
Saktopaya. 


[Dharana 7] 

VERSE 30 

ftra: it 3© n 

KramadvadaSakaip samyag dvadasaksarabheditam / 
Sthulasuksmaparasthitya muktva muktvantatah Sivah// 30 

TRANSLATION 

Twelve successively higher centres of energy 1 associated with 
twelve successive letters 2 should be properly meditated on. Each 
of them should at first be meditated on in a gross phase, then 
leaving that in a subtle phase and then leaving that also in the 
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supreme phase till finally the meditator becomes identified with 
Siva. 30 


NOTES 

1. The twelve successively higher centres of energy ( krama - 
dvadasakam) are: 1 .janmagra, 2. mula, 3. Kanda , 5. nabhi, 

5. hrdaya , 6 . Kantha , 7. fcz/w, 8. bhrumadhya , 9. /a/a/a, 10. 
brahmarandhra , 11. iafcfi, 12. vydpinl. 

These are known as dvadasasthana or twelve stations. 

These are stages of the rising kundalini. They are correlatives 
of twelve vowels. The first four stages or stations or centres of 
energy are lower ( apara ) and concern bheda or difference. 

i. Janmagra is at the level of the generative organ. Since 
the generative organ is concerned with janma or birth of indivi¬ 
duals, therefore the centre of energy at this level is known as 
janma , or janmadhara (basis of generation) or janmasthdna (the 
station which is involved in generation) or janmagra ( janmagra 
means the point or head of the generative organ.) 

ii. Mula , generally known as muladhara or the root centre. 
This is in the spinal centre of region below the genitals. 

iii. Kanda , a bulbous or tuberous root,^ so called, because it is 
a tangle of many nerves. 

iv. Nabhi or navel. The Manipura cakra is situated near it. 

After this, the following five are concerned with subtler ener¬ 
gies known as bhedabheda or parapara . 

v. Hrd or heart. 

vi. Kanfha-- the cavity at the base of the throat. 

vii. Talu— palate 

viii. Bhrumadhya—centre between the eye-brows. 

ix. Lalafa —Forehead. 

In the following three stages, the energy is of the form of para 
or abheda. 

x. Brahmarandhra— The apex of the cranium. 

xi. Sakti —pure energy which is not a constituent of the 
body. 

xii. Vydpinl— the energy which appears when Kundalini 
finishes its journey. 
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2. The twelve successive letters are the following twelve 
vowels; 

1. a, 2. a, 3, i, 4. i, 5. u, 6. u, 7. e, 8. ai, 9, o, 10. au, 11. arp, 
12. ah. These vowels have to be meditated on in the above 
twelve stages of the kundalini. 

This dharana in the gross form consists of anava upaya , and in 
the subtle and supreme form, it consists of saktopaya. 

[Dharana 8] 

VERSE 31 

TayapuryaSu murdhantam bhanktva bhruksepasetuna / 
Nirvikalpam manah krtva sarvordhve sarvagodgama^ // 31 

TRANSLATION 

Having filled the murdhanta 1 with the same pranic energy 
quickly and having crossed it with the help of the bridge-like 
contraction of the eye-brows 2 , one should free one’s mind of 
all dichatomizing thought-constructs. His consciousness will 
then rise higher than dvadasanta and then there will appear the 
sense of omnipresence. 


NOTES 

1. Murdhanta here means dvadasanta i.e. Brahmarandhra , a 
space covered by twelve fingers from the middle of eye-brows. 

2. Just as a river is crossed by means of a bridge, even so 
the pranic energy has to be crossed over by an esoteric tech¬ 
nique of bhruksepa. Then that pranic energy will be converted 
into cit-sakti , and the aspirant’s consciousness will rise higher 
than that of the Brahmarandhra and he will have a feeling of 
omnipresence. The esoteric technique of bhruksepa was a 
closely guarded secret among the mystics and is now practically 
lost. 

This is Saktopaya . 
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[Dharana 9] 

VERSE 32 

C\ N 

sro smh w ii ^ n 

Sikhipaksais citrarupair mandalaih ^unyapancakam / 
Dhyayato’ nuttare §unye praveso hrdaye bhavet // 32 

TRANSLATION 

The yogi should meditate in his heart on the five voids 1 of the 
five senses which are like the five voids appearing in the circles* 
of motley feathers of peacocks. Thus will he be absorbed in the 
Absolute void. 3 


NOTES 

1. Five voids or sunya-pancakam . This means that the yogi 
should meditate on the five ultimate sources of the five senses, 
i.e. the five tanmatras , sound as such, form as such, etc. which 
have no concrete appearance and are mere voids. 

There is also a double entendre in sunyapaficakam. Just as 
there are five holes in the circles of the feathers of the peacocks 
—one above, one below, one in the middle, and one on each 
side, even so the yogi should meditate on the five ultimate 
sources of the sense i.e. the five tanmatras as five voids. 

2. Circles— mandalas. There is a double entendre in the word 
marufala also. In the case of the peacock, it means the circles 
in the feather; in the case of the yogi , it means the senses. 
(mantfaqi rasasararp lanti iti mandalani— those that carry the 
quintessence of the five objects of sense are mandalas , i.e. the 
five senses). 

3. The Absolute void is Bhairava who is beyond the senses 
and the mind, beyond all the categories of these instruments. 
From the point of view of the human mind, He is most void. 
From the point of view of Reality, He is most full, for He is 
the source of all manifestation. 
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f^RRT I 

c o 

<n# sressr n 33 u 

C\ >» N 

Idrsena kramenaiva yatrakutrapi cintana / 

^unye kudye pare patre svayaip lina varaprada // 33 

TRANSLATION 

In this way, successively. 1 , wherever there is mindfulness 
on whether void, on wall, or on some excellent person 2 , that 
mindfulness is absorbed by itself in the supreme and offers the 
highest benefaction. 3 

NOTES 

1. Just as there is concentration in successive steps on guda- 
dhara ( muladhara ), janma , kanda , nabhi, hrdaya , kantha , talu, 
bhrumadhya ,, Mata , brahmarandhra , fakti and vyapini in one’s 
own body, so concentration in successive steps may be practised 
outside one’s body also e.g. on some vast empty space, on 
some high wall, etc. 

2. Parepatre —patre here means fit, competent person, pare 
patre means on some excellent competent person, e.g. on a 
pureminded competent pupil. 

3. The highest spiritual experience is here said to be the 
highest benefaction. 

The above dharana begins with Anava upaya and finally merges 
in Saktopaya . 


[Dharana 11] 
VERSE 34 
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Kapalantarmano nyasya tisthan mllitalocanali / 

Kramena manaso dardhyat laksayet laksyam uttamam // 34 

TRANSLATION 

Fixing one’s attention on the interior 1 of the cranium (kapala) 
and seated with eyes closed, 2 with the stability of the mind, 3 one 
gradually discerns that which is most eminently discernible. 4 

The word kapala means ‘cranium.’ There is also an esoteric 
meaning of his word. Sivopadhyaya quotes the following verse 
from TantrakoSa in this connexion. 

“Kasabdena parasaktih palakah Sivasarpjnaya / 

Siva-Sakti-samayogah kapalah paripathyate ” // 

“The word ka signifies parasakti or the supreme divine 
Energy, and the word pala meaning ‘protector’ signifies Siva . 
The whole word kapala is therefore, used in the sense of union 
between Siva and Sakti .” Siva and Sakti in other words, stand 
for prakasa and vimarsa i.e. Light of Consciousness and its 
awareness. According to this interpretation the translation of 
the above verse would stand thus: 

“Having fixed one’s mind inwardly on the union of Siva and 
Sakti, 5 and seated with eyes closed, gradually with the stability 
of the mind, one discerns what is most eminently discernible.” 

NOTES 

1. ‘On the interior means ‘on the Light that is ever present 
inside’. 

2. ‘With eyes closed’ means ‘detached from the external 
world and completely introverted. 5 

3. The mind is, at first, very fickle, but by constant practice, 
it acquires stability and then one can concentrate with steadi¬ 
ness. 

4. This means that one becomes aware of the Highest 
spiritual Reality. 

By this practice, the sense of difference gradually 
diminishes; and one begins to view the entire universe as an 
expression of Siva. 

This dharana comes under Saktopdya . 
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[Dharana 12] 

VERSE 35 

WTOTOTfTOI ^DTT TOT 1^: U 3* U 

Madhyanadi madhyasamsthd bisasutrabharupaya / 

Dhyatantarvyomaya devya taya devah prakasate // 35 

TRANSLATION 

The medial nadi 1 is situated in the middle. It is as slender as 
the stem of a lotus. If one meditates on the inner vacuity of this 
nadi , it helps in revealing the Divine. 2 

NOTES 

1. Nadi here means the ‘ pranic channel’. 

2. PranaSakti exists in Su$umna or the medial nadi . If one 
meditates on the inner vacuity existing in this medial naii the 
prana and apana currents get dissolved in the Susumna , the udana 
current becomes active. Thus the kuntfalini rises, passes through 
sufumna, and piercing the various centres of energy ( [cakras) 9 
finally merges in Sahasrara. There the yogi experiences spiritual 
light with which he feels identified. This is what is meant by 
saying that the Divine is revealed by the aid of the interior 
prartic force residing in Sufumna. The same idea has been 
expressed in the following verse of Spandakarika: 

Tada tasmin mahavyomni pralinasasibhaskare . 

Saufuptapadavanmudhah prabuddhah syadanavrtah. 

(Verse 25) 

When the moon (apana current of vital energy) and sun ( prana 
current of vital energy) get dissolved and the yogi enters the 
Su$umna y the yogi who is after supernormal powers becomes 
befuddled like one who is fast asleep, but the one who is not 
under such an influence is wide awake and experiences spiritual 
Light. 

This begins with Anava upaya and ends in Saktopdya. 
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[Dharaija]13] 
VERSE 36 


33 


8k*Uh i h i 

fsRft ct5*rc$ <rr*n fatfa: n 11 

Kararuddhadrgastrena bhrubhedad dvararodhanat / 

Drste bindau kramat line tanmadhye parama sthitih //36 

TRANSLATION 

By stopping the openings (of the senses) with the weapon 
(astra) in the form of the hands, 1 by which are blocked the eyes 
(and other openings in the face) and thus by breaking open (the 
knot in the centre of the eye-brows) 8 the bindu is perceived® 
which (on the development of one-pointedness) gradually dis¬ 
appears (in the ether of consciousness) 4 . Then (in the centre / of 
the ether of consciousness), the yogi is established in the highest 
(spiritual) state. 


NOTES 

1. ‘Kararuddhadrgastra’ is a kind of kararia used in anava 
upaya. Kararia is thus defined Karariam dehasarmiveSa-viSe ?-• 
atma mudtadivyaparah. i.e. ‘disposition of the limbs of the body 
in a particular way, usually known as mudra i.e. control of 
certain organs and senses that helps in concentration’. Here the 
kararia specified is by means of the hands. The ten fingers of the 
two hands are used in this mudra. The ears are closed with the 
two thumbs: the eyes are closed with the index fingers: the two 
nostrils are closed with the two middle fingers; the mouth is 
closed with the ring-fingers and the little fingers. This is what is 
meant by saying “By stopping (the openings of the sense) with 
the weapon in the form of the hands.” The openings of all the 
jhdnendriyas or organs of sense are closed. 

By this device consciousness is closed to all exterior influences, 
and the vital energy is confined within. 

2. The vital energy, by closing the various openings of the 
senses, rises up towards the centre of the eye-brows and reach- 
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ing there ruptures the knot or tangle of nerves in which a very 
significant energy is locked up. 

3. When the centre of the eye-brows is ruptured by the 
vital energy that rises up from within, a point of brilliant light 
is perceived. This is the bindu or vindu which means a dot, a 
globule, a drop, a point. It is written both as bindu and vindu. 

4. As soon as the bindu is perceived, the yogi has to concen¬ 
trate on it. When the concentration develops, the bindu begins 
to disappear gradually and finally vanishes in the ether of 
universal consciousness ( cidakasa ). This is said to be parama 
sthitih , the highest state of the yogi. 

There are five stages in this dharana , viz. (1) dvara-rodhanartt 
or stopping the openings of the senses with the fingers of the 
two hands, (2) bhrubhedah— by closing the openings of the senses, 
the vital energy that is pent up within rises to the centre of the 
eye-brows, and ruptures the tangle of nerves situated in that 
centre; (3) bindudarsanam — when the centre of the eye-brows is 
pierced by the vital energy, then a bindu or point of light that 
is imprisoned within it is released and the yogi perceives it men¬ 
tally (4) Kramat-ekagrataprakar$at line sarpvidgagane i.e. when 
the bindu is concentrated upon, it gradually begins to disappear 
and finally vanishes in the ether of consciousness, (5) tanmadhye 
yoginah parama sthitih-bhairavabhivyaktih —in that ether of cons¬ 
ciousness, the yogi realizes the highest state, that is to say, in 
that is revealed the essential nature of Bhairava. 

Svami Laksmana Joo, however, gives a different interpretation 
of this dharana. He maintains that bhrubhedat is lyablope 
pahcami which means ‘after having ruptured the tangle of 
nerves in the middle of the eye-brows’. This is to be achieved by 
concentration on the central spot of the eye-brows. When this 
is effected, a drop of light will be visible there. After achieving 
this result, the openings of the senses have to be blocked by the 
above mudra 9 then prana sakti will arise in the su$umna which 
will mount up towards Brahmarandhra. This will hasten the 
dissolution of the drop of light in Brahmarandhra and in that 
state the yogi will realize his essential Self. This is an anava 
upaya ending in saktopaya. 
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[Dhararia 14] 
VERSE 37 


35 


?nrp% mural ra: n $vs ii 


Dhamantah-ksobhasambhutasuksmagnitilakakrtim / 
Bindum sikhante hrdaye layante dhyayato layah // 37. 


TRANSLATION 

The yogi should meditate either in the heart or in dvadaianta 1 
on the bindu which is a subtle spark of fire resembling a tilaka 3 
produced by pressure on the dhama or teja (light existing in the 
eyes). 3 By such practice the discursive thought ( vikalpa ) of the 
yogi disappears, and on its disappearance, the yogi is absorbed 
in the light of supreme consciousness. 


NOTES 

1. The word sikhanta (end of the tuft of hair on the head) 
here means dvadasanta or brahmarandhra. 

2. Tilaka —a small round dot of sandalwood paste applied 
on the forhead by the Hindus as a mark of devotion to a deity. 

3. When the eyes are pressed, certain sparks appear. The 
yogi should mentally seize the bindu (point) which is one of the 
sparks appearing in the eye by pressure, and should meditate 
on that bindu either in the heart or dvadaSanta. By this practice, 
his habit of dichotomising thought ( vikalpa ) will disappear, and 
when that disappears, he will be established in the essential 
nature of Bhairava . 

The word dhama in this context means the light in the eye, or 
the word dhama may be interpreted as the subtle sparks of 
light of a lamp that appear at the time of the extinction of its 
light. 

This is an Ariava upaya. 
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[Dharapa 15] 

VERSE 38 

twqft q un»vTs * nmu3 I 

nwragrfw fawtra: «gnfipnwfa ii 3* u 

Anahate patrakarpe’ bhagnaSabde sariddrute / 
Sabdabrahmapi ni?patah param brahmadhigacchati //38 

TRANSLATION 

One who is deepl/*versed and deeply bathed 1 or steeped in 
Nada Which is Brahman in the form of sound (iabdabrahmapi 
rifruitah), which is vibrating inside without any impact (anahate)* 
which can be heard only by the ear that becomes competent by 
yoga (patrakarpe ),* which goes on sounding uninterruptedly 
(abhagnaSabde ) and which is rushing headlong like a river (sarid¬ 
drute) attains to Brahman (brahmadhigacchati). 

NOTES 

1. There is a double entendre in nifpata. It means both well- 
versed and well bathed (ni-snata) i.e. deeply steeped. 

2. Anahata nada literally means unstruck sound. It is a sound 
that goes on vibrating within spontaneously without any impact. 
About ten such kinds of nada (sound) that vibrate within grow¬ 
ing subtler and subtler are referred to in books on Yoga. Here 
the reference is to the subtlest nada that vibrates in prapaiakti 
present in sufumna. PrapaSakti is, in the universe, representative 
of paraiakti, the Sakti of Parama Siva. It is the eternal energy 
of consciousness, the spiritual spanda. 

When Kmdalinl rises, one is able to hear this. The yogi has 
to concentrate on this sound which is at first like that of a hand¬ 
bell, then subtler like that of a flute, then subtler still like that of 
vlpa t and then subtler like that of the buzz of a bee. When the 
yogi concentrates on this nada, he forgets everything of the exter¬ 
nal world, is gradually lost in the internal sound and is finally 
absorbed in cidakaia i.e. in the vast expanse of consciousness. 
This is what is meant by saying that he attains to Brahman. This 
kind of yoga is known as varna in Anava upaya of Saiva yoga, 
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as nadanusandhana in some of the older upanifads and Natha 
tradition, and surati sabda yoga in Kabira and other mediaeval 
saints. 

3. Patrakarrte means that this inner spontaneous sound is 
not audible to every ear but only to the ear that is made com¬ 
petent to hear it under the guidance of a guru. 

This is an Ariava upaya. 

[Dharapa 16] 

VERSE 39 

gvu n fiwuwiKW i claret s mi h wh i h i 
ifwi mm tnwT KTfu II H II 

Prapavadisamuccarat plutante gunyabhavanat/ 

Sunyaya paraya gaktya gunyatam eti bhairavi. 39// 

TRANSLATION 

O Bhairavi, by perfect recitation of prapava or the sacred 
syllable Aum, etc and by contemplating over the void at the end 
of the protracted phase* of it and by the most eminent energy 
of the void * the yogi attains the void. 4 

NOTES 

1. Etcetera refers to other prcujavas. There are chiefly three 
pranavas—(\) the Vedic prapava, Audi. (2) the Saiva pratjava, 
Ham and (3) the Sakta prapava, Hrlm. 

2. Pluta or the protracted form is an utterance of three 
mdtras or moras. Just as the crow of the cock is at first short, 
then long and then protracted, even so there are three phases 
of the recitation of y4um-short ( hrasva ), then long ( dlrgha ) and 
then protracted (pluta). 

The usual practice in the recitation of Aum is contemplation 
of ardhacandra, bindu, etc. upto unmana after the protracted 
phase. In the present verse, Bhairava is referring to a different 
practice. He says that at the end of the protracted phase of the 
recitation, do not contemplate over ardhacandra , bindu, etc., but 
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over iimya or void. Sunya or void here means free of all 
external or internal objective support, of all tattvas, and of all 
residual traces of klesas. Gross objects like jar, cloth etc. are 
external support of the mind, pleasure, pain, etc. are the internal 
support of the mind, and residual traces are the vasanas of avidya, 
asmita , raga, dveya and abhinivesa. 

£unya or void means that which is free of the above conditions. 
In other words, the mind has to be made nirvikalpa, free of all 
vikalpas , of all thoughts. 

3. The most eminent energy of the void is the energy of the 
pardsakti. 

4. Attaining the void means attaining the nature of Bhairava, 
which is free of difference, duality and vikalpa. 

This begins with Anava upaya and ends in Saktopdya. 

[Dharana 17] 

VERSE 40 

ttw wiiPi i 

*pT*TT HIWtW IT: gWWfr l II Yo II 

Yasya kasyapi varnasya purvantav’anubhavayet / 

Sunyaya Sunyabhuto’ sau Sunyakarah puman bhavet // 40 

TRANSLATION 

The Yogi should contemplate over the previous condition of 
any letter whatsoever before its utterance and its final condition 
after its utterance as mere void. He will, then with the help of the 
power of the void, 1 become of the nature and form of the void. 2 

NOTES 

1. Power of the void is the power of pardsakti. 

2. Of the nature and form of the void means that the yogi 
will become completely freed from identification with the prana, 
body, etc. as the Self. 

This is Saktopaya ending in Sambhava upava. 
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[Dharaga 18] 
VERSE 41 


39 



>9 


>» 


I 


*H 3T %e n: src^ w *1 n 


TantryadivadyaSabdesu dirghesu kramasaipsthiteh/ 
Ananyacetah pratyante paravyomavapur bhavet // 41 


TRANSLATION 

If one listens with undivided attention to sounds of stringed 
and other musical instruments which on account of their 
(uninterrupted) succession are prolonged, 1 he will, at the end, 2 
be absorbed in the ether of consciousness (and thus attain the 
nature of Bhairava). 


NOTES 

1. The resonance of musical notes lasts for a long time and 
being melodious it attracts the attention of the listener. Even 
when it stops, it still reverberates in the mind of the listener. 
The listener becomes greatly engrossed in it. A musical note, 
if properly produced, appears to arise out of eternity and finally 
to disappear in it. 

2. When the music stops, it still vibrates in the memory. 
If the yogi does not allow his mind to wander to something else, 
but concentrate on the echo of the music, he will be absorbed 
in the source of all sound, viz; paravak and thus will acquire the 
nature of Bhairava . 


[Dharana 19] 

VERSE 42 

Pindamantrasya sarvasya sthulavarpakramena tu / 
Ardhendubindunadantahsunyoccarad bhavec chivah // 42. 
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TRANSLATION 

By the uccara 1 of aU pintfamantras* which are arranged in an 
order of gross letters and which go on vibrating in subtle forms 
beginning from bindu, ardhacandra, naddnta , etc. and ending in 
Sunya or unmana one verily becomes Siva or it may mean that 
by paramaria or reflection on the pintfamantras which are 
arranged in the order of gross letters as Siinya or void up to 
samana, one attains unmana state i.e. Siva. 

NOTES 

1. Uccara here does not mean uttering or muttering but 
moving upward from gross utterance, to subtle spandana 
(vibration) and finally to mental reflection. 

2. Pindamantra is that in which each letter is separately 
arranged and in which usually there is a connecting vowel at the 
end. Aum is pindamantra i, Navatma or the following mantra 
consisting of nine letters is a pindamantra. 

H, R, Ks, M, L, V, Y, N> Om fc, r, », % % «(, aT(nf) 

3. In a pindamantra, there is first the muttering of the gross 
letters, e.g. aum (in case of pranava), and ‘h* to {turn in case of 
navatma mantra, then reflection on the subtle spandana in the 
form of bindu , ardhacandra, etc. and finally contemplation on 
iunya or unmana. When by this process the yogi’s mind finally 
attains to unmana, he becomes identified with Siva. 

Taking the mantra aum for example, Sivopadhyaya in his 
commentary shows how its recitation points to the mounting 
of pranasakti step by step from the navel upto dvadasdnta. 

‘A’ (u) of Aum has to be contemplated on in the navel, ‘U’fa) 
in the heart i.e. the centre, ‘qi’ (*) in the mouth (or according 
to some in the palate or roof of the mouth), bindu in the centre 
of the eye-brows, ardhacandra in the forehead, nirodhinl in the 
upper part of the forehead, nada in the head, naddnta in 
Brahmarandhra, sakti in the skiD, vyapinl in the root of the iikhd 
(tuft of hair on the top of the head), samana in the Sikha t and 
unmana in the top of the sikhd. Beyond this, there is the vast 
expanse of consciousness which is Bhairava. The yogi is now 
identified with Bhairava. 
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In the navel, centre and mouth, a, u, ip, are recited in their 
gross form. The time taken in the recitation of each of these is 
one matra or mora (time occupied in uttering one short syllable). 
From bindu upto samcma, the time occupied is ardhamdtra or 
half a mora. Unmana is beyond time. 

This is Anava upaya leading to Sambhava state. 

[Dharapa 20] 

VERSE 43 

folW^tMlWW fauwtf II V* it 

Nijadehe sarvadikkaqi yugapad bhavayed viyat / 
Nirvikalpamanas tasya viyat sarvam pravartate // 43. 

TRANSLATION 

If in one’s body, one contemplates over &inya (spatial vacuity) 
in all directions simultaneously (i.e. without succession) with¬ 
out any thought-construct, he experiences vacuity all round (and 
is identified with the vast expanse of consciousness). 

NOTES 

Two conditions are laid down for this contemplation, viz. (1) 
yugapat and (2) nirvikalpamanah. The contemplation on the void 
in all directions has to be done simultaneously and the mind has 
to be stilled completely. If the Yogi succeeds in fulfilling these 
two conditions, he will attain to the sunyatisunya plane, to the 
plane of absolute void in which all differences and distinctions 
are totally absent. 

This is Sakta upaya. 


[Dharana 21] 

VERSE 44 

TOsrsf n: i 

IldtFi^^ftpUl SWHtT 9WI4MI II W II 
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Prsthasunyaqi 1 mulasunyam yugapad bhavayec ca yah / 
iSariranirapeksinya Saktya 2 siinyamana bhavet 11 44 

TRANSLATION 

He who contemplates simultaneously on the void above and 
the void at the base becomes, with the aid of the energy that is 
independent of the body, void-minded (i.e. completely free of 
all vikalpas or thought-constructs). 

NOTES 

1. PrtfhaSunyaryi here means the void above. 

2. Sartranirapekfinya saktya means with the aid of prana- 
sakti. 

This dharana is Saktopaya. 

[Dharana 22J 
VERSE 45 


tr urafomw i 

C C\ (N <\ C\ N 

Prsthasunyam mulaSunyaip hrcchunyam bhavayet sthiram/ 
Yugapan nirvikaipatvannirvikalpodayas tatah // 45. 

TRANSLATION 

In him who firmly contemplates over +he void above, the void 
at the base and the void in the heart, there arises at the same 
time, because cf his being free of all vikalpas , the state of Siva 
who is above all vikalpas ( nirviklpodayah ). 

NOTES 

In his commentary on the verse 45, Sivopadhyaya says that 
prtfhasunyarp suggests that the yogi should contemplate over 
the pramata or the subject as void, mulasunyarp suggests that 
he should contemplate over the prameyas or objects as void, 
and hrc-chunyaifi suggests that he should contemplate over 
pramana or knowledge as void. 

This dhararia is also Saktopaya. 
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[Dharapa 23] 
VERSE 46 


43 


cT^T WW T* fewwa I 

fafareeq P i ft r wft n n 

TanudeSe Sunyataiva ksanamatram vibhavayet / 
Nirvikalparp nirvikalpo nirvikalpasvarupabhak // 46 

TRANSLATION 

If a yogi contemplates over his body believed to be the limited 
empirical subject as void even for a while with an attention 
freed of all vikalpas (thought-constructs), he becomes liberated 
from vikalpas and finally acquires the state of Bhairava who is 
above all vikalpas. 


NOTES 

This verse points to three stages of the yogi. Firstly, he con¬ 
templates over his body in a vikalpa- free way, secondly, by 
this practice he develops the tendency of being usually free of 
vikalpas (nirvikalpah). Lastly, if this tendency is prolonged, he 
enters the state of Bhairava who is above all vikalpas , whose 
very nature is nirvikalpa ( nirvikalpasvarupabhak ). 

This is Sakta upaya leading to Sambhava state . 

[Dharana 24] 

VERSE 47 

m tjPTcf faiyuim* I 

fTO q ifaaww m fam n n 

Sarvaqa dehagataip dravyam viyadvyaptam mrgeksaiie / 
Vibhavayet tatas tasya bhavana sa sthira bhavet // 47 

TRANSLATION 

O gazelle-eyed one, (if the aspirant is incapable of sunyabhava 
immediately), let him contemplate over the constituents of his 
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body like bone, flesh, etc. as pervaded with mere vacuity. (After 
this practice), his bhavana (contemplation) of vacuity will be¬ 
come steady, (and at last he will experience the light of 
consciousness). 


NOTES 

This contemplation is also Saktopaya. 

[Dharapa 25] 
VERSE 48 


wOwi fafawp | 

5T aw it v«s ii 

Dehantare tvagvibhagam bhittibhutam vicintayet / 

Na kificid antaretasya dhyayann adhyeyabhag bhavet // 48 

TRANSLATION 

The yogi should contemplate over the skin-part in his body like 
(an outer, inconscient) wall. “There is nothing substantial inside 
it (i.e. the skin)” 1 ; meditating like this, he reaches a state which 
transcends all things meditable. 2 

NOTES 

1. Every man is habitually identified with his body. When 
the yogi develops the practice of detaching his consciousness 
from the limits of the body, he develops a sense of all- 
pervasiveness. 

2. When by the above practice, the yogi attains cosmic 
consciousness, then be experiences Siva-Vyapti; he is completely 
identified with Siva. The sense of a separate limited experient 
disappears. Now there is no object for him to meditate on. The 
very distinction between subject and object disappears. In the 
words of Bhairava Himself Evarpvidhe pare tattve kah pujyah 
kasca trpyati (Verse 16) “When the Highest Reality is realized, 
who is the object of worship; who is to be satisfied with 
worship.” 
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This is Saktopaya leading to the state of Siva, leading from 
Siinya (void) to mahaiunya (the vast void). 

[Dharapai 26] 

VERSE 49 


<re u v*. ii 

HrdyakaSe nilinaksah padmasamputamadhyagajj / 
Ananyacetah subhage paraqi saubhagyam apnuyat // 49. 

TRANSLATION 

He whose mind together with the other senses is merged 
in the interior space of the heart, 1 who has entered mentally 
into the centre of the two bowls of the heartlotus, 3 who has- 
excluded everything else from consciousness 3 acquires the highest, 
fortune*, O beautiful one. 


NOTES 

1. The word hrt or heart does not mean the physical heart. 
It means the central spot in the body above the diaphragm. It 
is an etheric structure resembling lotus, just as the physical 
heart resembles a lotus. In the centre of this etheric heart resides- 
cit — the consciousness which is always a pramata or subject, 
never a prameya or object. It is this centre which is the essential 
Self of man and macrocosmically the centre of all manifesta¬ 
tion. The word used in the original is hrdya which means both 
‘pertaining to the heart’, and ‘pleasant’. 

2. The lotus is like two hemispherical bowls blended into- 
one. Sivopadhyaya says in his commentary that the upper bowl 
of the heart lotus represents pramana or knowledge and the 
lower bowl represents prameya or object. The madhya or centre 
of this heart-lotus represents the pramata or knower, the Self. 
It is in this centre or the Self into which the yogi has to 
plunge mentally. 

3. This means who is one-pointed. 
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4. 6ivopadhyaya explains parani saubhagyam (highest 
fortune ) as visvesvaratd - svarupam paramanandam which means 
the highest bliss consisting in the lordship of the universe*. Ksema- 
raja has quoted this verse in his commentary on sutra IS of 
Section I of Siva-sutras. He also explains saubhagyarp as 
visvesvaratapattih or acquisition of the lordship of the universe. 

This is Saktopaya. 


[Dharapa 27] 

VERSE 50 

g w g f gfoa sreefa n n 

Sarvatah svasarirasya dvadasante manolayat / 
Drdhabuddher drdhibhutaip tattvalaksyam pravartate// 50 

TRANSLATION 

When the body of the yogi is penetrated by consciousness 
in all parts and his mind which has become firm by one- 
pointedness (drdhibhutaip) is dissolved in the dvadasanta 
situated in the body, then that yogi whose intellect has 
become firm experiences the characteristic of Reality. 

NOTES 

It is not quite clear what exactly is meant by the dvadasanta 
of the body. In the body the dvadasantas (a distance of 12 
fingers) are from the navel to the heart, from the heart to the 
throat, from the throat to the forehead and from the 
forehead to the top of the cranium. Probably, it refers to 
Brahmarandhra , the dvadasanta from the forehead to the top of 
the cranium. 

Anandabhatta says in his commentary Vijnanakaumudi that 
4 dvadasanta* may mean sunyatisunya or the cosmic void or it 
may mean the madhya nd(Jli of the body i.e. su$umna. 

The dharana is one of anavopdya leading to Saktopaya. 
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jDharana 28 ] 
VERSE 51 


47 


srfhsro n vu ii 

Yatha tatha yatra tatra dvada£ante manah ksipet / 
Pratiksanaip ksinavrtter vailaksapyam dinair bhavet // 51 

TRANSLATION 

If one fixes one’s mind at dvddasanta 1 again and again 
(pratiksanaip) howsoever and wheresoever, the fluctuation of his 
mind will diminish and in a few days, he will acquire an 
extraordinary status. 2 


NOTES 

1. The mind has to be fixed at any dvadaSanta from the body 
whether it is the superior or urdhva dvddasanta or Brahmarandhra 
or bahya dvddasanta i.e. in exterior space at a distance of 12 
fingers from the nose, or antara dvddasanta i. e. the interior 
dvadaganta in the centre of the body, etc. 

2. Sivopadhyaya explains this as asamanyaparabhairava - 
rupata i.e. the incomparable and ineffable state of Bhairava. 

This is Anavopaya . 


[ Dharana 29. ] 

VERSE 52 

Kalagnina kalapadad utthitena svakam puram / 
Plustam vicintayed ante santabhasas tada bhavet // 52. 

TRANSLATION 


(Uttering the formula aum ra-k$a-ra-ya-urp tanurp dahaydmi 
namah ), one should contemplate in the following way “My 



48 


Vijhanabhcurava 


body has been burnt by the fire of kalagni 1 rising from the toe 
of my right foot.” 2 He will then experience his (real) nature 
which is all peace. 8 

1. Kalagni Rudra is the universal destroyer. The aspirant 
should imagine that his whole body is being burnt by the flames 
of Kalagni Rudra. The idea is that all the impurities that are 
due to the limitation of the body have to be destroyed by Kalagni 
Rudra who destroys all impurities, sins, etc. 

2. Kalapada is a technical term for the toe of the right foot. 

3. By this practice, the aspirant feels that his impurities have 
been burnt away and thus he experiences his essential Self which 
is all peace and joy. 

This is an Ariava upaya. 

[Dharapa 30] 

VERSE 53 

qarJl* snrarf wttot fiwror: i 

yr: ^TO TOT II *3 II 

Evam eva jagat sarvaqi dagdhaip dhyatva vikalpatah / 
Ananyacetasah puipsah pumbhavafe paramo bhavet // 53. 

TRANSLATION 

In this way, if the aspirant imagines that the entire world is 
being burnt by the fire of Kalagni 1 and does not allow his mind 
to wander away to anything else, then in such a person, the 
highest state of man appears. 2 

NOTES 

1. In the previous dhararia, it was one’s own body that had 
to be imagined as being burnt by kalagni ; in the present dhararia , 
it is the entire world that has to be imagined as being burnt by 
Kalagni. 

2. The highest state of man is as Sivopadhyaya puts it in 
his commentary, aparimitapramatrbhairavatd—‘the nature of 
Bhairava that is the Infinite Subject.’ It is this nature that the 
aspirant will acquire by this dhdrarya. 

This dhararia is Saktopaya. 
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[Dharaga 31 ] 

VERSE 54 
TOTOP SFRcTTTfar I 

cTt^tPt *a ire F fr qn n *y n 

Svadehe jagato vapi suksmasuksmatarani ca / 

Tattvani yani nilayaip dhyatvante vyajyate para //54 

TRANSLATION 

If the yogi thinks deeply that the subtle and subtler constitutive 
principles of one’s own body or of the world are being absorbed 
in their own respective causes, 1 then at the end, para devl or the 
supreme goddess is revealed. 2 

NOTES 

1. This verse refers to the technique of vyapti or fusion by 
which the gross tattva ( constitutive principle of manifestation) 
is reabsorbed into the subtle, the subtle into the subtler, the 
subtler into the subtlest, e.g. the panca-mahabhutas— the five 
gross material principles are to be contemplated as being 
absorbed into the tanmatras (primary subtle elements of 
perception), ) the tanmatras into aharpkara (the I or ego-making 
principle), this into buddhi , this again into prakrti and so on till 
all are finally reabsorbed into Sadasiva. Then Sakti or what has 
been designated as para devi (the supreme goddess) is revealed. 
This kind of vyapti or fusion which has been described in this 
verse is known as dtmavyapti . 

There is another stage of vyapti , known as Sivavyapti which 
will be described in verse 57. 

2. At the appearance of para devi , the entire cosmos appears 
as nothing but the expression of that universal Divine Energy. 
Everything is surrendered unto Her and the sense of difference 
disappears. 

This verse refers to Saktopaya. 



50 


[ Dharana 32 ] 
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* j**rf ottc^t i 

aftw em»m *m: ww-amtinuid n x.* ii 

Plnaip ca durbalaip §aktirp dhyatva dvadasagocare / 
PraviSya hrdaye dhyayanmuktah svatantryam apnuyat //55 

TRANSLATION 

If pranasakti which is gross and thick, is made frail and subtle 
(by yogic discipline, particularly prandyama) and if a yogi 
meditates on such iakti either in dvadasanta or in the heart ( i.e. 
the centre of the body ) by entering mentally into it, he is 
liberated and he gains his (natural) sovereign power. 


NOTES 

The reading of the last line as given by Abhinavagupta in 
Tantraloka (A XV, verses 480-81) is different. It is suptah 
svacchandyam apnuyat. Ksemaraja reads the last line in 
Spandanirpaya (p. 56) as svapnasvatantryam apnuyat which is 
practically the same as Abhinavagupta’s. 

According to Svami Laksmana Joo, the traditional interpreta¬ 
tion of this verse is the following: 

Plnam indicates that the breath has to be inhaled or exhaled 
in a gross way i. e. with sound and durbalam indicates that the 
inhalation or exhalation has to be done slowly. According to 
the above reading the meaning of the verse would be “If the 
yogi practises breathing (both inhalation and exhalation) with 
sound and slowly meditating in dvadasanta and in the heart 
(centre), goes to sleep, he will acquire the freedom to control his 
dream i.e. he will have only the dream that he desires to have.” 

This is Anava upaya leading to Sambhava state. 


[ Dharana 33 ] 
VERSE 56 

« N 

n v.% it 
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Bhuvanadhvadirupena cintayet kramaSo’khilam / 
Sthulasuksmaparasthitya yavadante manolayah //56. 

TRANSLATION 

One should contemplate step by Step on the whole universe 
under the form of bhuvana and other adhvas 1 (courses) as being 
dissolved successively from the gross state into the subtle and 
from the subtle state into the supreme state till finally one’s mind 
is dissolved in Cinmatra (pure consciousness). 2 

NOTES 

1. According to Trika philosophy the whole universe consist¬ 
ing of subjective and objective aspects is a proliferation of the 
svatantrya sakti or paravak under six forms known as 
Sadadhva which means six routes or courses (sat=six) adhva 
«= route, course). Three of them are under the vacaka (indi¬ 
cator) side which is the subjective or grahaka aspect of 
manifestation ; the other three are under the vacya , the indi¬ 
cated or objective side. 

At the level of paravak , vacaka and vacya, sabda and artha, 
word and object are in a state of indistinguishable unity. In 
manifestation, these begin to differentiate. The first adhva or 
step of this differentiation is the polarity of varna and kala. Varna 
at this stage, does not mean letter, or colour, or class. It means 
a measure index of the function-form associated with the object, 
and kala means an aspect of creativity. Varna is the function- 
form and kala is predicable. This is the first adhva of the 
polarisation of paravak. This adhva is known as para 
(supreme) or abheda, for at this stage, there is no difference 
between varna or kala , the creative aspect. 

The next adhva or step in the creative descent is the polarity 
of mantra and tattva . This level of creativity is known as 
parapara or bhedabheda (identity in difference) or suk^ma 
(subtle). Mantra is the basic formula of tattva : tattva is 
the principle or source and origin of the subtle structural 
forms. 

The third and final polarity is that of pada and bhuvana . This 
level of manifestation is known as that of apara (inferior) or 
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bheda (total difference between the vacaka and vacya) or sthula 
(gross). Bhuvana is the universe as it appears to apprehending 
centres like ourselves. Pada is the actual formulation of that 
universe by mind reaction and speech. 

The trika or triad on the vacaka side is known as kaladhva 
i.e. of temporal order, and the trika or triad on vacya side is 
known as desadhva or of spatial order. 

The $adadhva may be arranged in the following tabular 
form 


VACAKA OR SABDA VACYA OR ARTHA 


The subjective order; the 

The objective 

order; the 

temporal order, phonematic 

spatial order; 

cosmogonic 

manifestation. 

manifestation. 


Para or abheda level. 

Varna 

kala 

Parapara or bhedabheda 


♦ 

or suksma level. 

Mantra 

tattva 

Apara or bheda or sthula 
level. 

pada 

bhuvana 


Of these, each preceding adhvd is vydpaka i.e., pervasive, 
inhering (in the succeeding one) and each succeeding adhvd is 
vydpya i.e. capable of being pervaded by the preceding one. So 
there is vyapyavydpaka relationship among these. 

2. The dharand or the yogic practice recommended here is 
that the yogi should practise the bhavand or imaginative con¬ 
templation of the succeeding gross ( sthula ) adhvd being dissolv¬ 
ed in the preceding' subtle ( sukma ) adhvd . The gross ( sthula ) 
manifestation, viz., pada and bhuvana should be earnestly imagin¬ 
ed as being dissolved in their preceding subtle ( suk$ma ) origins, 
viz., mantra and tattva; mantra and tattva, the subtle adhva 9 
should in turn, be earnestly imagined as being dissolved in 
their preceding supreme (para) origin varna and kald. Finally 
these should be imagined as being dissolved in pardvaka or 
parasakti , and paravdk in Siva i.e. cinmatra or vijnana (pure 
consciousness) which alone is Bhairava or the ultimate Divine 
principle. 
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Kramasah in the verse means step by step, i.e. the first step 
should consist of the practice of the bhavana of the sthiila or 
gross manifestation being dissolved into the subtle (suk^ma) 
one. When by sufficient practice of this bhavana , the yogi is 
fully convinced that this solid seeming world ( bhuvana ) and 
gross speech ( pada ) are only an appearance of a much subtler 
process of mantra and tattva , he should take the next step which 
would consist of the bhavana of the subtle (suk^ma) mantra and 
tattva as being dissolved into the supreme {para) aspects of 
varna , kola , and so on. 

\Vhen the yogi has sufficiently practised the bhavana of the 
dissolution of the entire manifestation into cit or vijhana, he 
will attain to the plane of Bhairava and his manas or citta will 
be automatically dissolved into cit (pure consciousness). This 
is known as laya bhavana (creative contemplation pertaining to 
dissolution). This ascent to the Divine is known as aroha or 
adhyaroha krama , the process of ascent. The 13th sutra of 
Pratyabhijhahrdayam expressly says that citta finally becomes 
citi. This is known as cittapralaya or the dissolution of the 
empirical individual mind into the Divine. 

The difference between this dharana and dharana No. 30 in 
verse 54 consists in the fact that the dharana described in verse 
54 leads the yogi only upto the subtle sakti where para devi 
reveals Herself, but this leads the yogi upto the utmost plane of 
3iva where the individual mind completely dissolves into the 
universal consciousness, in verse 54, the aim was the 
realization of the Supreme Power that is the source of the gross 
manifestation of the universe. In verse 56, the emphasis is on 
the transformation of the individual consciousness by its 
dissolution into the universal Divine Consciousness {Manolaya or 
cittapralaya ). So, this is Saktopaya leading to Sambhava state. 

[Dharana 34] 

VERSE 57 

to \ 

o 
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Asya sarvasya vi§vasya paryantesu samantatah / 
Adhvaprakriyaya tattvaip §aivarp dhyatva mahodayah //57 

TRANSLATION 

If one meditates on the Saiva tattva 1 (which is the quintes¬ 
sence) of this entire universe on all sides and to its last limits by 
the technique of sadadhva 2 he will experience great awakening. 3 

NOTES 

1 . Siva is both prakasa and vimarSa , both the light of 
Consciousness and the consciousness or awareness of that 
consciousness. Saiva tattva is the svariipa or essential nature of 
Siva. Meditating on Saiva tattva means meditating on the svariipa 
(own form, essential nature) of Siva who is both prakasa and 
vimarSa. 

2. The sadadhva has two sides— Vdcaka and vacya. The 
vdcaka side— varpa, mantra and pada are an expression of 
prakaSa, the vacya side— kala tattva^ and bhuvana are an 
expression of vimarsa. 

In the previous dharapa No. 32 in verse 56, the technique of 
the sadadhva was used for tracing back the entire universe of 
subjects and objects to its source, the Central Reality. Here the 
technique of sadadhva is to be used for realizing the svarupa or 
essential nature of this Central Reality. The technique of sadadhva 
is incomplete if it simply ends in re-integrating the universe to 
its source. It has still to realize the Saiva tattva , the nature of 
the Central Reality which is both prakasa and vimarsa in one 
and the source of both the vdcaka and vacya of the sadadhva. 

Again in dharapa No. 30 (verse 54), the technique of tracing 
back the constitutive principles was used for atmavyapti , for the 
fusion of manifestation into the essential Self which, according 
to the Trika system, is a lower ideal. Atmavyapti emphasizes 
prakasa which does not necessarily include the universe. In verse 
57, the ideal of realization that is emphasized is Siva-vyapti> 
fusion into Siva who is both prakasa and vimarsa. It is the 
Reality that is inclusive of the universe. In this realization, the 
universe is not negated but seen sub specie eternitatis % under the 
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form of the Eternal, as an expression of the vimarta aspect of 
Siva. 

3. This great awakening is the realization of the svarupa or 
essential nature of Siva who is both prakasa and vimarsa. 

The difference between the previous dhararia (in verse 56) and 
this one (verse 57) lies in the fact that in the previous dharana 
the dissolution of both the objective and subjective order was to 
be contemplated one by one successively (kramafoh) i.e. first the 
dissolution of the gross into the subtle, and then of the subtle 
into the supreme, whereas in the present dharana (verse 57) the 
dissolution of the entire world (asya sarvasya visvasya) has to be 
contemplated simultaneously and integrally into Siva tattva. As 
§ivopadhyaya puts it, Bhuvanadiadhvap ary ante$u jagatah Sivat 
vina na kincit iti jagad rupam tyaktvd , Sivamevadhyayato mahodayah 
syat. The reality of this world is nothing apart from Siva. 
Therefore this world should be viewed not as the world ( i.e. as 
something different from Siva) but as the modality of Siva. 
Therefore it is Siva alone who has to be contemplated on. Thus 
there will be mahodaya i.e. great spiritual Awakening. This 
dharana is Saktopaya. 


[ Dharapa 35 ] 

VERSE 58 

ddfdtWWlvMtl II ^ || 

Visvam etan mahadevi ^unyabhutaip vicintayet / 

Tatraiva ca mano linam tatas tallayabhajanam //58 

TRANSLATION 

O great goddess, the yogi should concentrate intensely on the 
idea that this universe is totally void. In that void; his mind 
would become absorbed. Then he becomes highly qualified for 
absorption i.e. his mind is absorbed in sunyatisunya y the absolute 
void i.e. Siva. 
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NOTES 

This dharana is the first of a number of dhararids on sunya 
(void) which will come later on in the book. This is Saktopaya 
leading to Sambhava state. 

[ Dharana 36 ] 

VERSE 59 


Ghatadibhajane drstim bhittis tyaktva viniksipet / 
Tallayam tatksanad gatva tallayat tanmayo bhavet //59 

TRANSLATION 

A yogi should cast his eyes in the empty space inside a jar or 
any other object leaving aside the enclosing partitions. His mind 
will in an instant get absorbed in the empty space (inside the jar) 
When his mind is absorbed in that empty space, he should 
imagine that his mind is absorbed in a total void. He will then 
realize his identification with the Supreme. 

NOTES 

Casting one’s gaze into the empty space inside a jar is a device 
for preparing the mind for getting absorbed in total void. When 
the mind is absorbed in the empty space of the jar, the aspirant 
should imagine that the empty space has extended into a total 
void. Thus his mind will be absorbed in the absolute void i.e. 
Siva. 

This is Sambhava updya . 

[Dharana 37] 

VERSE 60 
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Nirvrksagiribhittyadidese drstim viniksipet / 

Viline manase bhave Vrttiksinah prajayate //60 

TRANSLATION 

One should cast his gaze on a region in which there are no 
trees, on mountain, on high defensive wall 1 His mental state 
being without any support will then dissolve and the fluctua¬ 
tions of his mind will cease. 2 

NOTES 

1. The idea is that when the mind dwells on a vast vacant 
space, then being without the support of any definite concrete 
object, the mind gets absorbed in that void. 

2. When the mind is absorbed in a vast open space, its 
vikalpas or thought-constructs come to a dead stop. That is the 
moment when the Light within makes its presence felt and the 
aspirant realizes that there is a deeper Reality than what is open 
to the senses. 

Abhinavagupta quotes the first line of this verse in his 
Paratriqisika (on p. 136) and confirms that, in such a moment, 
there is Bhairavabodhanupravesa (entry into Bhairava- 
consciousness). 

This type of fixed gaze into vast vacant space without any 
thought-construct or objective support for the mind is known 
as dr$tibandhanabhavana. As there is neither meditation nor 
japa (recitation of mantra ), nor any meditation involved in this 
dharana y this is Sambhava upaya. 

[Dharana 38] 

VERSE 61 

gif c*tE 5T *TSlf II II 

Ubhayor bhavayor jiiane dhyatva madhyaip samasrayet / 
Yugapac ca dvayam tyaktva madhye tattvam prakasate //61 



58 


Vijfidnabhairava 


TRANSLATION 

At the moment when one has perception or knowledge of two 
objects or ideas, one should simultaneously banish both per¬ 
ceptions or ideas and apprehending the gap or interval between 
the two, should mentally stick to it (i.e. the gap). In that gap 
will Reality flash forth suddenly. 


NOTES 

The reading jhatva instead of dhydtvd has been adopted 
by Jayaratha in Tantraloka I, p. 127. This reading gives better 
sense. 

The above is Sakta upaya . Our mind is always caught up in 
perceptions or ideas. We are prisoners of our own ideas. Behind 
all the activities of the mind lies Reality which gives life to our 
mental activity. That Reality cannot be viewed as an object, for 
it is the Eternal Subject and ground of all experience. If we do 
not allow our mind to be carried away by the perceptions or 
ideas succeeding each other incessantly but rather let our mind 
dip in the gap between the two perceptions or ideas without 
thinking of any thing, we will, to our surprise, be bathed in that 
Reality which can never be an object of thought. 

This is known as niralamba bhavana or creative contempla¬ 
tion without any object as support for the mind. This verse has 
been quoted as an example of niralamba bhavana in Netra 
Tantra (pt.I.p.201). This is also Sunya bhavana— an example of 
the mind sounding its plummet in the depth of the void. 

The sudden flash of Reality by this practice has been designat¬ 
ed unme$a or opening out in Spanda-Karika. Abandonment 
of the two perceptions or ideas that precede and succeed the 
gap is known as analocana or non-observation. The two ideas 
have not to be pushed aside by effort but have to be abandon¬ 
ed by a smooth, gentle non-observation. This is a very 
important and unfailing dharana for the grasp of Reality or 
nature of Bhairava. 
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[Dharana 39] 

VERSE 62 

frar a ar sm ri^r fqrocqfa-wnRT i« %?. ii 

Bhave' tyakte niruddha cin naiva bhavantaraip vrajet / 
Tada tanmadhyabhavena vikasatyati bhavana //62 

TRANSLATION 

When the mind of the aspirant that comes to quit one object 
is firmly restrained ( niruddha) and does not move towards any 
other object, it comes to rest in a middle position between the 
two and through it (i.e. the middle position) is unfolded 
intensely the realization of pure consciousness in all its 
intensity. 


NOTES 

The previous dhararta advises the aspirant to reject two 
positive objects, perceptions or thoughts (ubhayor bhavayoh ) 
and contemplate on the middle i.e. the gap between the two. 
In the present dhararta, the hspirant is advised to contemplate 
on the middle or gap between one positive bhava or object and 
another negative bhava i.e. another bhava which the aspirant has 
not allowed to arise in the mind. This is the main difference 
between the two dharanas. The result is the same, viz.; the 
emergence of the essential Self or the nature of Bhairava. 

Abhinavagupta refers to this in verse No. 84 in Tantraloka 
pt. I 

<3 C N5 

SIR vnqi’HISlPtqytd: •• 

It is atma (self) alone who is the essential nature, full of the 
ambrosia of Siva. The knowledge that one derives by contem¬ 
plation on the middle between two objects or between one 
positive and another negative object abides in the light of the 
self. 
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The following commentary of Jayaratha leaves no room for 
doubt that the above verse of Abhinavagupta refers to the two 
dharanas mentioned in Verse No. 61 and 62 of Vijnanabhairava. 

"TOW TOml^ 5Rftf^R>T% 

« O N C 

fwTRrefcsra wraft *r%3rfa% ?f<r” n 

“The middle state i.e. the gap between two positive objects or 
between one positive and another negative object is sunya or 
void which is the ground of the determination of both. In him 
who apprehends that void and abandoning simultaneously both 
positive perceptions or positive and negative perceptions fixes 
his attention on that alone arises that stability in the Highest 
Self ( paramatmani ) who is the highest objective and who is full 
of the ambrosia of Siva . In confirmation of the above expla¬ 
nation Jayaratha quotes the verses 61 and 62 of Vijnana¬ 
bhairava. 

Like the previous one, this dharana is also Saktopdya . 

The reading adopted by the text printed in the Kashmir 
Series is bhave nyakte , which means ‘when the mind is fixed on 
an object which was never seen previously like Siva with three 
eyes, Vi$nu with four arms’. Bhave tyakte is, however, a better 
and more authentic reading as is evident from Jayaratha’s 
commentary quoted above. 

[Dharana 40] 

VERSE 63 


wrfafopgfo tott II II 

Sarvaip deham cinmayam hi jagad va paribhavayet / 
Yugapan nirvikalpena manasa paramodayah //63. 

TRANSLATION 

When an aspirant contemplates with mind unwavering and 
free from all alternatives his whole body or the entire universe 
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simultaneously as of the nature of consciousness, he experiences. 
Supreme Awakening. 


NOTES 

There are two important conditions in this contemplation. 
Firstly, it should be done nirvikalpena manasa , with an unhesi¬ 
tating, unwavering mind free from all doubts and alternatives. 
Secondly, it should be yugapat i.e. simultaneously, in one sweep, 
not in succession, not in bits. 

Paramodayah or the Supreme Awakening referred to means, 
that he realizes that the entire universe is enveloped in Divine 
Light. 

This is a Sdkta upaya. 


[Dharana 41] 

VERSE 64 

Vayudvayasya sanighattad antarva bahir antatafc / 

Yogi samatvavijnanasamudgamanabhajanam // 64 

TRANSLATION 

By the fusion (saqighat(a) of the two breaths, viz., prana 
(expiration) rising inwardly in the centre and apana (inspiration) 
rising externally in dvadasdnta , there arises finally a condition in 
which there is complete cessation of both whether in the centre 
or in the dvadasdnta . By meditating over that condition of void 
in which there is no feeling of either prana or apdna f the yogi 
becomes so competent that there arises in him the intuitive 
experience of Equality (samatva-vijnana-samudgamana) 

NOTES 

This is an Ariava upaya leading to Saktopaya . 
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*1$ * mRR H f< iT I 

ymmnfl qy | uwn4<ft «R?r ii w ii 

Sarvaip jagat svadehaip va svanandabharitaip smaret / 
Yugapat svamrtenaiva paranandamayo bhavet // 65. 

TRANSLATION 

The yogi should contemplate the entire universe or his own 
body simultaneously 1 in its totality as filled with his (essential, 
spiritual) bliss. 2 Then through his own ambrosia-like bliss, 3 he 
will become identified with the supreme bliss. 

NOTES 

1. Simultaneously (yugapat) means ‘with totality of atten¬ 
tion,’ in one sweep of attention, not in bits. 

2. ‘His own bliss’ means ‘his own essential spiritual or divine 
bliss’ (i cidananda ), not the pleasure derived from sense-objects. 

3. The word mrtena or ambrosia points to the fact that 
there is no change in this bliss. It is eternal. 

Ksemaraja has quoted this verse in Siva-Sutra vimarSini at 
two places, in I, 18, and III, 39. 

According to Svami Laksmana Joo, the word ‘va’ occurring 
in this verse should not be taken in the sense ‘or’ but in the 
sense of ‘ca’ i.e. ‘and’ ( samuccaya ). So the first line of the verse 
would mean ‘The yogi should contemplate the entire universe 
and his body simultaneously in totality as filled with his spiritual 
bliss’. 

i ' This dhararia is also Saktopaya. 

[Dharana 43] 

VERSE 66 

H$R5?1 tR SWWft II II 
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Kuhanena prayogena sadya eva mrgeksane / 

Samudeti mahanando yena tattvaip prakaSate // 66. 

TRANSLATION 

O gazzelle-eyed one, by the employment of magic, supreme 
delight arises (in the heart of the spectator) instantaneously. (In 
this condition of the mind). Reality manifests itself. 

NOTES 

When a spectator beholds some wonderful magical perform¬ 
ance, his ordinary normal consciousness is raised to a plane 
where there is no distinction between subject and object, where 
it is freed of all thought-constructs and is filled with reverential 
awe, with mute wonder and ineffable joy. At that plane of 
consciousness is revealed the essential nature of Bhairava. This 
is only one example. When by contemplating on any scene—vast, 
awe-inspiring, deeply moving, the mind is thrown into ecstasy 
and mute wonder, it passes into nirvikalpa state, then that is 
the moment when suddenly and instantaneously Supreme 
Reality reveals itself. 

This is an example of Sakta upaya. 

According to Svamf Laksmana Joo, this verse can have 
another meaning also. The word ‘kuhana’ also means ‘tickling 
the arm-pit’. So the verse would mean, “O gazelle-eyed one, by 
tickling the arm-pit, there occurs instantaneously a great joy. If 
one contemplates over the essential nature of joy. Reality 
manifests itself.” 


[Dharana 44] 

VERSE 67 

sroft n ^9 h 

Sarvasrotonihandhena pranasaktyordhvaya sanaih / 
Pipilasparsavelayaqi prathate paramarp sukham // 67 
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TRANSLATION 

When by stopping the opening of all the senses the current 
of all sensory activity is stopped, the pranasakti moves slowly 
upward (in the middle nadi or sufumna from muladhara towards 
Brahmarandhra ), then in the upward movement of pranasakti , 
there is felt a tingling sensation (at the various stations in the 
middle nadi) like the one created by the movement of an ant 
(over the body). At the moment of that sensation, there ensues 
supreme delight. 


NOTES 

The main point in this dharana is that when pranasakti moves 
upward, there is the awakening of Kurujalini which moves up¬ 
ward towards dvadasanta i.e. towards Brahmarandhra . This slow 
and gradual movement of pranasakti or of kuyqlalini gives a 
sensation like that of the movement of an ant over the body. 
This sensation at the time of the ant-like movement of prana - 
iakti is very pleasant. 

J§ivopadhyaya says that the upward movement of pranasakti 
can be achieved by kumbhaka pranayama. He quotes Patanjali’s 
Yoga-sutras (11,49-50) which say that prana can be made dirgha - 
suk$ma (prolonged and subtle) by kumbhaka pranayama (restraint 
of breath). This would be anava upaya . But Patanjali does 
not refer to Kundalini yoga. £ivopadhya’s quotation from 
Patanjali in this context is irrelevant. 

What the dharana actually means to say is that when the 
openings of all the senses are stopped and the mind is kept free 
of all thought-constructs (, nirvikalpa ) the pranasakti\ becomes 
active in the su$umna , and as the kundalini rises slowly towards 
Brahmarandhra , one feels like the sensation of an ant creeping 
over the body. At that time, the yogi experiences the movement 
of kundalini from one station to another and is overjoyed. 

[Dharana 45] 

VERSE 68 

i § fari fato \ 

%cFT STPjyff 3TT H II 
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Vahner visasya madhye tu cittam sukhamayaip ksipet / 
Kevalaqi vayupurnam va smaranandena yujyate // 68 

TRANSLATION 

One should throw (i.e. concentrate) the delightful citta in the 
middle of vahni and visa bothways whether by itself or permeat¬ 
ed by vayu (pranic breath ), one would then be joined to the 
bliss of sexual union. 


NOTES 

Vahni and visa are technical terms of this yoga. Vahni stands 
for sahkoca (contraction) by the entrance of prana (in medhra- 
kanda which is near the root of the rectum), Visa connotes 
vikasa or expansion. Vahni refers to adhah kundalini, and visa 
to urdhvakundalinl. Crdhva kundalini is the condition when the 
prana and apana enter the susumna and the kundalini rises up. 
Kundalini is a distinct sakti that lies folded up in three and a half 
valayas or folds in Muladhara . When she rises from one-three- 
fourths of the folds, goes up through susumna , crosses Lambika 
and pierces Brahmarandhra , she is known as Crdhva kundalini , 
and this pervasion of hers is known as vikasa or visa. 

Adhah kundalini—Its field is from Lambika down to one- 
three-fourth of the folds of kundalini lying folded in the mula- 
dhdra. Prana goes down in adhah kundalini from Lambika 
towards muladhara. 

The entrance of prana into adhah kundalini is sahkoca or 
vahni; rising into urdhva kundalini is vikasa or visa . Vahni is 
symbolic of prana vayu and visa of apana vayu. Entering into 
the root, middle and tip of adhah kundalini is known as vahni 
or sahkoca. Vahni is derived from the root vah —to carry. Since 
prana is carried down up to muladhara in this state, it is called 
vahni. 

The word visa does not mean poison here. It is derived from 
the root vis ‘to pervade.’ Visa , therefore, refers to prasara or 
vikasa (expansion). 

When the prana and apana enter the susumna ; the citta or the 
individual consciousness should be stopped or suspended 
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between the vahni and v/;n or in othe^ words between the adhah 
kundalini and the urdhva kundalini. 

Vayupurna or full of vayu means that the citta should be res¬ 
trained in such a way that vayu may neither pass out through 
the nostrils nor through the male organ and the anus. Citta and 
vayu are inter-connected. Restraint of the one brings about the 
restraint of the other. 

Smarananda or bliss of sexual union : When the citta can be 
restrained between the adhah and urdhva kundalinl, one has the 
joy of sexual union. This is inverted union. Sexual union is 
external; this union is internal. 

This dharana is Anava upaya. 

[Dharaiia 46] 

VERSE 69 

cTcgrsr wwnyi ft ii n 

Saktisangamasaipksubdha$aktyave§avasanikam / 

Yat sukham brahmatattvasya tat sukhaip svakyam 
ucyate // 69 


TRANSLATION 

At the time of sexual intercourse with a woman, an absorp¬ 
tion into her 1 is brought about by excitement, and the final 
delight that ensues at orgasm betokens the delight of Brahman. 
This delight is (in reality) that of one’s own Self. 

NOTES 

1. This absorption is only symbolic of the absorption in the 
Divine Energy. This illustration has been given only to show 
that the highest delight ensues only at the disappearance of 
duality. Sivopadhyaya quotes a verse which clarifies the esoteric 
meaning of this union. 

'3TPTOT ^ Hba I 

PwM j srfa: srTf Mot m 
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“Just as being locked in embrace with a woman, one is totally 
dissolved in the feeling of one-ness (unity) and one loses all sense 
of anything external or internal, even so when the mind is dissolved 
in the Divine Energy, one loses all sense of duality and 
experiences the delight of unity-consciousness. The Sruti (scrip¬ 
ture) speaks of the union with a woman only to illustrate the 
union with the Divine. It is only a fool who takes this illustra¬ 
tion as an injunction for carnal pleasure. 

2. The delight is that of one’s own Self. It does not come 
from any external source. The woman is only an occasion for 
the manifestation of that delight. 

This dhararia is Saktopaya. 

[Dharapa 47] 

VERSE 70 

twftnwspt ii 'so H 

Lehanamanthanakotaih strisukhasya bharat smrteh / 
Saktyabhave’pi deveSi bhaved anandasamplavah // 70 

TRANSLATION 

O goddess, even in the absence of a woman, there is a flood of 
delight, simply by the intensity of the memory of sexual pleasure 
in the form of kissing, embracing, pressing, etc. 

NOTES 

Since the sexual pleasure is obtained simply by memory even 
in the absence of a woman, it is evident that the delight is inherent 
within. It is this delight apart from any woman that one should 
meditate on in order to realize the bliss of the divine consciousness. 

This dharana is Saktopaya. 

< [Dharana 48] 

VERSE 71 

^ farm » 

wn?5T aswremnn ntsm \s«i ii 
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Anande mahati prapte drste va bandhave cirat / 

Anandam udgatarp dhyatva tallayas tanmana bhavet // 71 

TRANSLATION 

On the occasion of a great delight being obtained, or on the 
occasion of delight arising from seeing a friend or relative after a 
long time, one should meditate on the delight itself and become 
absorbed in it, then his mind will become identified with it. 

NOTES 

On the occasion of such great delight or intensive experience, 
one should lay hold of the source of such experience, viz, the 
spanda or the pure spiritual throb and meditate on it till his 
mind is deeply steeped in it. He will then become identified with 
the Spiritual Principle. Such an experience vanishes quickly^ 
therefore, one should seize it mentally as soon as the experience 
occurs. 

This dharana is Saktopaya . 

[Dharana 49] 

VERSE 72 

I 

Hgwrarcft tot n n 

Jagdhipanakrtollasarasanandavijrmbhanat / 

Bhavayed bharitavastham mahanandas tato bhavet // 72 

TRANSLATION 

When one experiences the expansion of joy of savour arising 
from the pleasure of eating and drinking, one should meditate on 
th$ perfect condition of this joy, then there will be supreme 
delight. 

NOTES 

If the yogi meditates on the perfect condition of the joy that 
arises even from the satisfaction of physical needs, he will feel 
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that the source of this joy is also the divine spanda , and being 
absorbed in it, he will experience supreme spiritual bliss. 

This dharana is also Saktopaya . 

[Dharana 50] 

VERSE 73 

II V3? II 

Gitadivisayasvadasamasaukhyaikatatmanah / 

Yoginas tanmayatvena manorudhes tadatmata // 73 

TRANSLATION 

When the yogi mentally becomes one with the incomparable 
joy of song and other objects, then of such a yogi, there is, be¬ 
cause of the expansion of his mind, identity with that (i.e. with 
the incomparable joy) because he becomes one with it. 

NOTES 

In verses 69-73, Bhairava says that one can turn even a sen¬ 
suous joy into a means of yoga. In the above verses examples of 
ail sorts of sensuous joy have been given. Joy of sexual inter¬ 
course is an example of the pleasure of sparsa (contact); joy at 
the sight of a friend is an example of the pleasure of rupa (visual 
perception); joy of delicious food is an example of rasa (taste); 
joy derived from song is an example of the pleasure of sound 
{sab da). 

In each of these, the emphasis is on the meditation of the 
source of the joy which is spiritual. Leaving aside the various 
sensuous media, the aspirant should meditate on that fountain 
of all joy which only trickles in small drops in all the joys of 
life. 

In verses 69-72, the examples given are only those of physical 
delight. In verses 73, the main example is of aesthetic rapture 
that one feels in listening to a melodious song. According to 
Saiva aesthetics, there can be aesthetic rapture only when the 



70 


Vijfianabhairava 


person experiencing that rapture has samid-visranti i.e. when his 
mind is withdrawn from everything around him and reposes in 
his essential Self. Aesthetic delight is, therefore, a greater source 
of the experience of the spiritual Self. 

This is Saktopaya leading to Sambhava state. 

[Dharana 51] 

VERSE 74 

nsr qg anrehr i 

II V9* II 

Yatra yatra manas tustir manas tatraiva dharayet/ 

Tatra tatra paranandasvarupaqi sampravartate // 74 

TRANSLATION 

Wherever the mind of the individual finds satisfaction 1 (with¬ 
out agitation), let it be concentrated on that. In every such case 
the true nature of the highest bliss will manifest itself. 2 

NOTES 

1. Tuf(i, lit., satisfaction indicates deep, moving joy, not 
agitation of the mind. Tutfi refers to that deep delight in which 
(1) one forgets every thing external, in which all thought-constructs 
(vikalpas) disappear (2) and in which there is no agitation 
(kfobha) in the mind. 

2. One has to plunge in the source of the delight. One will 
then find that it is the Divine, the Essential Self of all. 

This is Saktopaya. 


[Dharana 52] 

VERSE 75 

w mnam i fount srw gr^r i 

nwn «m Nt swmit ii h 


Anagatayarp nidrayam pranaste bahyagocare / 
Savastha manasa gamya para devi prakasate // 75 
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TRANSLATION 

When sleep has not yet fully appeared i.e. when one is about 
to fall asleep, and all the external objects (though present) have 
faded out of sight 1 then the state (between sleep and waking) is 
one on which one should concentrate. In that state the Supreme 
Goddess will reveal Herself. 2 

NOTES 

1. The intermediate state between sleep and waking is the 
nirvikalpa state, i. e. a state in which all thought-constructs 
have disappeared. This is the turiya or transcendental state of 
consciousness. 

2. By concentrating on this thought-free state of conscious¬ 
ness, one will have an experience of the essential nature of Self 
which transcends all thought-constructs. Thus one will have an 
experience of the divine nature. It is this Divine nature which 
has been called para devl> the Supreme Goddess. 

This is also Saktopaya. 


[Dharana 53] 

VERSE 76 

frsrcn g rafts i 

qfoiEraw i era* wmb n n 

Tejasa suryadipaderakase Sabalikrte / 

Drstir niveSya tatraiva svatmarupam prakaSate // 76 

TRANSLATION 

One should fix one’s gaze on a portion of the space that 
appears variegated with the rays of the sun, lamp, etc. At that 
very place, the nature of one’s essential Self will manifest 
itself. 2 

NOTES 

1. Etcetera includes moon with whose light the sky appears 
variegated at night. 
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2. Under such circumstances, the yogi casts off the limitation 
of the objective consciousness and experiences the infinity of the 
spiritual consciousness. 

This is Anava upaya. 


[Dharana 54] 

VERSE 77 

* q Tre r fe r: imsti n vsvs n 

Karankinya krodhanaya bhairavya lelihanaya / 

Khecarya drstikale ca paravaptih prakasate// 77 

TRANSLATION 

At the moment of the (intuitive) perception (of the universe), 
there is manifested the supreme attainment through the Karan - 
kini , Krodhana , Bhairavi, Lelihdna and Khecari mudras . 

NOTES 

Drjfi-kale is explained by Svami Laksmana Joo as ‘on the 
occasion of the yogic practiceMudra (posture) is a technical 
term meaning a particular disposition and control of the organs 
of the body as a help in concentration. It is called mudra because 
it gives the joy of spiritual consciousness. 

Karahkinl mudra is so-called, because by it the yogi views the 
world as mere karahka or skeleton. It views the physical body 
as dissolved in the highest ether. It is the mudra of jnana-sid- 
dhas i.e. of those who have become perfect in jnana or spiritual 
insight. 

Krodhana is a mudra expressive of krodha or anger. It assumes 
a tense, tight posture. It gathers up all the twentyfour tattvpsivom 
the earth upto prakrti into the corpus of mantra . It is the mudra 
of mantra-siddhas i.e. of those who have become perfect in 
mantra . 

Bhairavi mudra consists in keeping the eyes fixed externally with¬ 
out blinking but making the gaze turned towards the inner Reality. 
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It withdraws everything into the inner Self, and is the mudra of 
the melapasiddhas . Melapa means the ‘supernatural power of the 
union of the energies of the various organs’. It also means the 
meeting of the siddhas and Yoginis . Those who have become 
perfect in this matter are known as Melapa-siddhas . 

Lelihana is the mudra in which the yogi tastes the entire 
universe in his nature of essential I-consciousness. It is the mudra 
of the Sakta-siddhas . 

Khecari literally means that which moves in the sky or empty 
space. Kha or ‘empty-space’ is a symbol of consciousness. 
There are four kinds of Khecari mudra . One kind is the mudra 
referred to in Hatha-yoga-pradipika. It consists in turning the 
tongue backward towards the palate inside the cranium. The 
second kind is the one described by Ksemaraja in £iva-£utra- 
vimarsinl under sutra 5 of the 2nd section. 

“A yogi should be seated in the padmasana (lotus posture) 
erect like a stick and should then fix his mind on the navel and 
should lead the mind upto kha-trayas or the three saktis ( sakti , 
vyapini , and samana ), situated in the space in the head. Holding 
the mind in that state, he should move it forward with the above 
triad. Putting himself in this condition, the great yogi acquires 
movement in the head.” 

The third kind of khecari is as described in Viveka-martanda. 
4 The tongue should be turned back inside the cranium. The gaze 
should be directed towards the centre in between the eye-brows’. 

The fourth or the highest kind of Khecari mudra is that state 
in which the yogi remains in Siva-consciousness all the while, in 
which his consciousness moves in all beings. 

This is the mudra of the Sambhava-siddhas . 

This dharana is Sambhava upaya. 

[Dharana 55] 

VERSE 78 

friF3T%* j rerere t fi R T S E W I 



74 


Vijnanabhairava 


Mrdvasane sphijaikena hastapadau niraSrayam / 

Nidhaya tatprasangena para purna matirbhavet // 78 

TRANSLATION 

The aspirant should seat himself on a soft (cushioned) seat, 
placing only one of the buttocks on the seat and leaving the 
hands and the feet without any support. 1 By maintaining him¬ 
self in this position, his intelligence will become highly sattvika 
and endowed with plenitude. 2 


NOTES 

1. He should sit in a very relaxed position. 

2. His mind will acquire perfect ease in this position and 
therefore rajas (agitation of the mind) and tamas (cloth) will 
disappear. His mind will experience perfect equilibrium (. sattva ). 

This is an Anava upaya. 


[Dharana 56] 

VERSE 79 

WWwfifaf *R: jsfo SWTPTlfcT H^fUTcf II || 

Upavisyasane samyag bahu krtvardhakuhcitau / 
Kaksavyomni manah kurvan samam ayati tallayat // 79 

TRANSLATION 

Sitting comfortably on his seat and placing the two arms in 
the form of an arch overhead, the aspirant should fix his gaze in 
the arm-pits. As the mind gets absorbed in that posture of re¬ 
pose, it will experience great peace. 

NOTES 

This posture has been recommended for making the mind at 
ease. In this posture, one feels great peace. This is an Anava 
upaya. 
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VERSE 80 


75 


PrOUR *FT: f^T ftR II SO II 

Sthularupasya bhavasya 1 stabdham drstim nipatya ca / 
Acirena niradharam manah krtva Sivaip vrajet // 80 

TRANSLATION 

Having fixed his gaze without blinking on a gross object, (and 
directing his attention inward), and thus making his mind 
free of all prop 2 of thought-constructs, the aspirant acquires the 
state of Siva without delay. 


NOTES 

1. The word upari meaning ‘on’ is understood after bhav¬ 
asya. So this means fixing one’s gaze on a gross object. 

2. Niradhara or without a prop means free of all thought 
constructs ( vikalpas ). It is these vikalpas that serve as a prop for 
the mind. 

This is Bhairavi mudra and the upaya is Sambhava. 

[Dharana 58] 

VERSE 81 

3>5*R STT^ SRfaR* II *<{ II 

Madhyajihve spharitasye madhye niksipya cetanam / 
Hoccaram manasa kurvams tatah sante praliyate // 81 

TRANSLATION 

If one maintains the mouth widely open, keeping the inverted 
tongue at the centre 1 and fixing the mind in the middle of the 
open mouth, and voices vowel-less ha mentally, he will be dis¬ 
solved in peace. 
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NOTES 


1. This refers to Khecari mudrd which is described in the 
following way in Vivekamartanda: 



faf t srfwT faqpfann i 


When the inverted tongue is made to enter the cavity of the 
cranium touching the palate and the gaze is fixed between the 
eye-brows, it is khecari mudrd. 

2. After effecting this mudrd , one should keep his mind fixed 
on the middle of the open mouth. 

Prana goes on sounding hamsah inwardly automatically 
without cessation. When the tongue is inverted and stuck to the 
palate, the palatal sa cannot be pronounced: ha alone of the 
formula ‘haipsa’ remains. This ha has to be voiced in a vowel¬ 
less manner. Since it is not possible to utter vowel-less (anacka) 
ha physically, the dharana says that it should be uttered men¬ 
tally. As the vowel-less ha symbolizes pranasakti , its mental 
repetition develops prana sakti or tnadhya dasa and thus one 
attains the state of his essential Self and experiences peace. 

This is Anaxa upaya . 


[Dharana 59] 

VERSE 82 

finrisn i ficwwi i 
sfWr, smra sfausret ^r n n 

Asane sayane sthitva niradharam vibhavayan / 

Svadeham, manasi ksine, ksanat kslnasayo bhavet 11 82. 

TRANSLATION 

Seated on a (soft) seat or bed, one should contemplate one’s 
body as without support. By this contemplation when all props 
of one’s thought vanish i.e. when one’s mind becomes free of 
thought-constructs, then in an instant, all his old (undesirable) 
mental dispositions (lying in the unconscious) will also vanish. 
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NOTES 

Though seated on a soft seat or bed, the aspirant should con¬ 
template with firm belief that his body is without the support of 
any seat or bed whatsoever. In this way his mind will become 
free of thought-constructs which act like props, and when his 
mind becomes thought-free, then his habitual tendencies of 
thought ( vasanas ) lying in the unconscious will also vanish. 

This is Saktopaya . 


[Dharana 60] 

VERSE 83 

RT# li [[ 

Calasane sthitasyatha §anair va dehacalanat / 
prasante manase bhave devi divyaughamapnuyat // 83 

TRANSLATION 

O goddess, owing to the swinging of the body of a person 
seated on a moving vehicle or owing to self-caused swinging of 
his body slowly, 1 his mental state becomes calmed. Then he 
attains divyaugha 2 and enjoys the bliss of supernal consciousness. 

NOTES 

1. If one is seated in a cart or on horse-back, or an elephant 
or in any other moving vehicle, then owing to the movement of 
the vehicle, his body begins to swing to and fro, or he may him¬ 
self make his body swing. In such a condition, he experiences 
a peculiar kind of joy, and his mind becomes introverted. 
Owing to the introversion of the mind, he experiences great 
peace which may give him a taste of divine bliss. 

2 The word augha literally means flood, stream. In the 
context of yoga, it means ‘continuous tradition of wisdom’. 
Three kinds of augha are mentioned in the tantras— 

Manavaugha siddhaugha divyaugha . 
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The traditional jndna (spiritual insight) obtained through 
human gurus (spiritual directors) is known as manavaugha , that 
obtained through siddhas (perfect masters who have gone beyond 
human condition) is known as siddhaugha , and that obtained 
through dev as (gods) is known as divyaugha. 

This again is Saktopaya. 

[Dharana 61] 

VERSE 84 

fmr sfar firearm? i 

mwnrnt ars mi f fa 4m ii c* h 

AkaSaip vimalam pasyan krtva drstiip nirantaram / 
Stabdhatma tatksanad devi bhairavaip vapur apnuyat // 84 

TRANSLATION 

If one making himself thoroughly immobile 1 beholds the pure 
(cloudless) sky 2 with fixed eyes, 3 at that very moment, O goddess, 
he will acquire the nature of Bhairava. 

NOTES 

1. This means that the sense of the body should vanish and 
all thoughts and emotions should be completely arrested. 

2. Looking at the sky has been recommended, because on 
account of the vastness of the sky, the beholder is apt to be lost 
in a sense of infinity. 

3. With fixed eyes means without blinking. 

This is Sambhavopdya. 

[Dharana 62] 

VERSE 85 

trim famro 4mroH ^ i 

am* 4mro i <-jtamm wnfima ii c* ti 

Llnam murdhni viyat sarvam bhairavatvena bhavayet / 
Tat sarvam bhairavakaratejastattvam samaviset // 85 
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TRANSLATION 

The yogi should contemplate the entire open space (or sky) 
under the form of the essence of Bhairava and as dissolved in 
his head. Then the entire universe will be absorbed in the light 
of Bhairava. 


NOTES 

If the yogi by bhavana (creative contemplation) imagines the 
vast sky as expression of Bhairava and as being dissolved in the 
space inside his head, the space in his head will become the 
symbol of the infinity of Bhairava and he will feel that the entire 
universe is bathed in the Light of Bhairava. 

This is Saktopaya . 


[Dharapa 63] 

VERSE 86 

fafaga ra t re i fa 3*: 1 

farerfe, vvi wi 11 w 

Kincij jnataip dvaitadayi bahyalokas tamafc punah / 
Visvadi bhairavaip rupam jnatvanantapraka§abhrt // 86 

TRANSLATION 

When the yogi knows the three states of consciousness, viz. 
visva (waking) in which there is limited knowledge productive 
of duality, (2) taijas (dream) in which there is perception of the 
impressions of the exterior, (3) prajna (deep sleep) in which it is 
all darkness as (only) the form of Bhairava 1 ( bhairavam rupam), 
he is then filled with the splendour of infinite consciousness. 2 

NOTES 

1. As (only) the form of Bhairava means as the expression 
of the turiya or the fourth state of consciousness which is 
Bhairava. 
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2. In ordinary life, there is always subject-object duality. In 
the turiya or the fourth state of consciousness, the sense of 
duality disappears. It is the Light of the Essential Self or Bhairava. 
That is why it is said to be the splendour of infinite consciousness. 

When the yogi knows all the three states as only the expression 
of the fourth state which is the state of Bhairava, he is filled 
with the Infinite Light of Bhairava. 

This is Anava upaya leading to Sambhava state. 

[Dharana 64] 

VERSE 87 

Evam eva durniSayam krsnapaksagame ciram / 

Taimiram bhavayan rupam bfiairavaip rupam esyati // 87 

TRANSLATION 

In the same way, at ( completely ) dark night in the dark 
fortnight, by contemplating for long over the (terrible) 
circumambient darkness, the yogi will attain the nature of 
Bhairava. 


NOTES 

Contemplation over darkness at dark night in the dark 
fortnight has been recommended, because in such darkness, 
distinct objects are not visible. So there is nothing to distract 
the attention. 

When one contemplates over darkness for long, one is filled 
with a sense of awe and uncanny mystery and easily slips into 
the mystic consciousness. It is at such an hour that the Light 
of Bhairava makes its appearance and one acquires the nature 
of Bhairava. 

This is bahya timirabhavana or contemplation over external 
darkness with open eyes. This dharana pertains to Saktopaya. 
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[Dharana 65] 
VERSE 88 


q^r fafte r refr ^ frcnnwraa: i 

5RTT*i *T#cT II II 

Evam eva nimilyadau netre krsnabham agratah / 

Prasarya bhairavaip rupam bhavayaips tanmayo bhavet //88 

TRANSLATION 

Similarly, (even during the absence of dark fortnight), the 
aspirant should at first contemplate over terrible darkness in 
front of him by closing his eyes, then later should contemplate 
over the dark, terrible form of Bhairava in front with eyes wide 
open. Thus will he become identified with Him. 

NOTES 

This verse points to the transition from nimilana to unmilana 
samadhi. If after the nimilana samadhi, the aspirant goes into 
unmilana samadhi i.e. contemplates over the form of Bhairava 
with eyes wide open, he will find his mind swallowed up in the 
nature of Bhairava and will realize his identity with Him. 

This is Saktopaya again. 

[Dharana 66] 

VERSE 89 

sifo gg gnw 3 Tr$ c re N ren sre rn fr n 5$. n 

Yasya kasyendriyasyapi vyaghatac ca nirodhatah / 
Pravistasyadvaye sunye tatraivatma prakaSate // 89 

TRANSLATION 

When some organ of sense is obstructed in its function by some 
external cause or in the natural course or by self-imposed device, 
then the aspirant becomes introverted, his mind is absorbed in 
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a void that transcends all duality and there itself his essential 
Self is revealed. 


NOTES 

As the particular organ of sense is unable to establish contact 
with the external world, there arises a feeling of vacuity in that 
organ. Then the aspirant becomes introverted. He gets absorbed 
in that void where the duality of subject and object does not 
exist, and forthwith the essential Self of the aspirant is revealed. 

This dharana pertains to Saktopaya. 

[Dharana 67] 

VERSE 90 

* TOT I 

tfa TTjTTTT Snwfct: II to || 

Abindum avisargaip ca akaram japato mahan / 

Udeti devi sahasa jnanaughah paramesvarah // 90 

TRANSLATION 

If one recites the letter a without bindu or visarga then, O 
goddess, Parameivara— a magnificent torrent of wisdom appears 
suddenly. 


NOTES 

Bindu in this context indicates the anusvara or dot on a letter 
which is the symbol of nasal pronunciation. Visarga indicates 
two dots placed one upon the other immediately after a letter 
which symbolize the articulation of a letter with h sound. Thus 
sr (a) with bindu would be sf (aip), and w (a) with visarga would 
be ar: (all). 

In sounding ‘a’ with anusvara i. e. as ani there will be inhala¬ 
tion ( puraka ) and in sounding ‘a’ with visarga i. e. as ah there 
will be exhalation (recaka). The above dharana saysthat the letter 
w ‘a’ should be recited without a bindu i. e. without an anusvara , 
and also without a visarga (without the h sound) i. e. neither 
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with inhalation nor with exhalation (neither with puraka nor 
with recaka). This implies that the letter ‘a’ (xr) should be recited 
in a kumbhaka state i.e. in a state of the retention of the breath 
as ‘a’ (xr). 

Svami Laksmana Joo interprets kumbhakasthasya occurring in 
the commentary in a different way. According to him kumbhakas¬ 
thasya here means cakitamudrayatji sthitasya i.e. in the posture 
of cakitamudra. In this posture, the mouth is wide open and the 
tongue is held back. In this posture ‘a’ (sr) can neither be recited 
with anusvara nor With visarga. The aspirant will be automati¬ 
cally compelled to contemplate over ‘a’ only mentally. 

In sounding ‘a' with anusvara i.e. as arp there will be inhala¬ 
tion ( puraka, and in sounding ‘a’ with visarga i.e. as ‘ah’, there 
will be exhalation (recaka). The above dhdrand says that the 
letter at (a) should be recited without a bindu i.e. without an 
anusvara, and also without a visarga (without the h sound) i.e. 
neither with inhalation nor with exhalation (neither with puraka, 
nor with recaka). This implies that the letter ‘a’ (xr) should be 
recited in a kumbhaka state i.e. in a state of the retention of the 
breath as ‘a’ (si)- 

Why of all letters has particularly ‘a’ (xr) been selected for 
recitation ? The reason is firstly that the lettter ‘a’ (xr) is the 
initial letter of the alphabet; it is the source and origin of all 
other letters; it is neither generated out of any other letter, nor 
is it dissolved in any other letter. Secondly, it symbolizes anuttara 
the absolute, the state which is beyond description, the state in 
which Siva and Sakti are in indistinguishable unity. The recitation 
of ‘a’ (xr), therefore, betokens the longing of the soul for Siva- 
Sakti-samarasya (the state of the harmonious fusion of Siva-sakti) 
a nostalgia for its ultimate source. 

Thirdly ‘a* (xr) represents aham , the perfect I-consciousness 
of the Absolute. Therefore, the contemplation of a establishes 
one in the absolute I-consciousness of Siva. 

Lastly the recitation of ‘a* (xr) without anusvara or visarga in 
a kumbhaka state or in cakita mudrd makes the mind nirvikalpaka 
i.e. freed of all dichotomizing thought-constructs and suddenly 
in this state appears Paramesvara (the highest Lord), the flood 
of divine wisdom. 

This is Anava upaya. 
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[Dharajja 68] 

VERSE 91 

wfat ftfapfar fa?nrf??r fafa i 
f<unm« i fa#t swk e w a «.*» II 

Varpasya savisargasya visargantaip citiip kuru / 
Niradharepa cittena sprsed brahma sanatanam // 91 

TRANSLATION 

When one fixes his mind freed of all props on the end of the 
visarga of a letter coupled with visarga, then (being completely 
introverted), he enters the eternal Brahman. 

NOTES 

Abhinavagupta says that visarga connotes the creative power 
of the Supreme: 

tTTtTC ym I 

filkww 5TT«IFI II 

(Tantraloka, III, 143) 

“Anuttara is the highest plane of Reality. That is known as 
akula. His state of manifestation or emanation ( visarga ) is the 
kaulikl power kaulikl sakti of the Supreme Lord. 

Sivopadhyaya quotes another verse to show that visarga is the 
creative power of the Supreme and it is out of this visarga that 
the entire cosmos emerges: 

TU jpr wfopjrPTT I 

*T dt-yid 'JiklpHS II 

“The highest Sakti of Akula (siva ) is known as Kauliki. The 
kaulikl sakti is the same as visarga. It is from visarga that the 
entire world has emanated. 

Visarga is represented in writing by two dots placed per¬ 
pendicularly one upon the other immediately after a letter and in 
speech it is represented by the sound £. The sound h 
represents the creative energy. 
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Now when the aspirant fixes his mind on the end of the visarga 
which is the symbol of manifestation, his mind is detached from 
all manifestation and easily slips into the void. He is now 
steeped in the silence of Brahman. 

This dhararia starts in Anava and ends in Saktopaya. 

[ Dharana 69 ] 

VERSE 92 

famsUTT f^rfk: 91%: II II 

Vyomakaraqi svam atmanaqa dhyayed digbhir anavrtam / 
Nira$raya citih Saktih svarupaip darSayet tada // 92 

TRANSLATION 

When one concentrates on one’s self in the form of a vast 
firmament, unlimited in any direction whatsoever 1 , then the citi 
sakti freed of all props reveals 2 herself (which is the essential 
Self of the aspirant). 


NOTES 

1. One has to concentrate on one’s Self as a vast sky 
unlimited by any form, adjunct or direction. 

2. In such a frame of mind, the citi sakti —the divine power 
of consciousness is freed of all thought-constructs and shines 
in its nirvikalpa state which is the essential nature of Self. Thus 
the aspirant is established in his essential Self. 

This is Saktopaya. 


[Dharana 70] 

VERSE 93 

traw wet fswfcrr nfit: n s.311 

Kincid angarp vibhidyadau tiksnasucyadina tatah / 
Tatraiva cetanaip yuktva bhairave -nirmala gatih // 93 
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TRANSLATION 

If one pierces at first any limb (of one’s body) with sharp- 
pointed needle etcetera, and then concentrates on that very 
spot, then (owing to the intensity of one-pointed awareness) 
one has access to the pure nature of Bhairava. 

NOTES 

In intensity of attention whether due to pleasure or pain, 
there is one-pointedness of the mind and in that state the nature 
of the essential Self is revealed. 

This dharania starts with Ariava upaya and ends in Sambhava 
state. 


[Dharapa 71] 
VERSE 94 


E re gqqfew a l n e* n 

Cittadyantafckrtir nasti mamantar bhavayed iti / 
Vikalpanam abhavena vikalpair ujjhito bhavet // 94 

TRANSLATION 

One should contemplate thus : ‘‘Within me the inner psychic 
apparatus consisting of citta, etc. does not exist”. In the absence 
of thought-constructs, he will be (completely) rid of all thought- 
constructs ( vikalpas ) and will abide as pure consciousness 
(iuddha caitanya) which is his essential Self. 

NOTES 

When one becomes fully convinced by bhavana (contempla¬ 
tion) that he is not his psychic apparatus consisting of manas, 
buddhi, ahamkara (mind, the ascertaining intellect, and the ego) 
with which he is always identified, then his mind ceases to 
form vikalpas (thought-constructs) and his essential nature 
which transcends all vikalpas is revealed. 

This is Saktopaya. 
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VERSE 95 
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g W lft wf 3v*pri II $.*. II 

Maya vimohini nama kalayah kalanaip sthitam / 
Ityadidharmarp tattvanaqi kalayan na prthagbhavet // 95 

TRANSLATION 

‘‘Maya is delusive, the function of kala is limited activity 
(of vidya, it is limited knowledge, etc),” considering the functions 
of the various tattvas (constitutive principles) in this way, one 
does hot remain separate any longer. 

NOTES 


Abhinavagupta thus defines Mayasakti: 

“Sarvathaiva svarupaip tirodhatte avrnute vimohini sa” 

I.P.VI.II,17. 

“She veils the essential Self and thus proves delusive.” 


wsthrfft hrr 



I.P.V.III. 1, 8 

“The power of Maya shows itself in manifesting undiluted 
diversity and in bringing about the identity of Self with the not- 
Self such as siinya (void), buddni and the body.” 

The yogi fully understands that Maya subjects every one to 
her charm. She brings about a sense of difference in life which 
is essentially one whole, and through her kancukas (coverings), 
viz. kala , vidya, raga, kala , and niyati\ effects limitation in 
respect of activity, knowledge, desire, time, causality and 
space. 


Being fully aware of the limited functions of the tattvas and 
the delusive power of Maya, the yogi does not lose sight of the 
wholeness of Reality and, therefore, does not cut himself adrift 
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from it. Rather by unmilana samadhi\ he views the entire mani¬ 
festation as the expression of Siva and is thus chockful of a deep 
sense of relatedness. 

If the reading Kalayan nd prthag bhavet is adopted, the 
meaning would be “(such a) person (nd) becomes isolated 
( prthak ) and is established in his essential Self.” 

This is Saktopdya . 


[Dharana 73] 

VERSE 96 

tot i 

Jhagiticcham samutpannam avalokya samam nayet / 

Yata eva samudbhuta tatas tatraiva liyate // 96 

TRANSLATION 

Having observed a desire that has sprung up, the aspirant 
should put an end to it immediately. It will be absorbed in that 
very place from which it arose. 

NOTES 

When the mind of the aspirant becomes introverted, and he 
considers his essential Self as completely separate from desire 
which is only a play of the mind which is not-self, then desires 
dissolve in the mind even as waves rising on the surface of the 
sea dissolve in the sea itself. 

If another desire arises, the best means of putting an end to 
the desire is to shift the attention from the desire to the under¬ 
lying spiritual Reality, the creative moment between the two 
desires, known as unmesa. 

This is Saktopaya leading to Sambhavopaya. 

[Dharana 74] 

VERSE 97 

•W HlcM**H 5TR I 

aerates it eva ii 
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Yada mameccha notpanna jnanaip va, kas tadasmi vai / 
Tattvato’haqi tathabhutas tallinas tanmana bhavet // 97 

TRANSLATION 

When desire or knowledge (or activity) has not arisen in me, 
then what am I in that condition ? In verity, I am (in that 
condition) that Reality itself (i.e. cidananda or consciousness- 
bliss). (Therefore the aspirant should always contemplate “I 
am cidananda or consciousness bliss”). Thus, he will be absorb¬ 
ed in that Reality ( tallinas ) and will become identified with it 
{tanmana). 


NOTES 

The desire, knowledge and activity of the ego are not the 
desire, knowledge and activity of the essential Self. When the 
aspirant realizes and practises the bhavana of the essential Self 
who is always pure consciousness-bliss, he will rise above his 
ego and will be dissolved in his essential Self. 

This is Saktopaya. 


[Dharana 75] 
VERSE 98 


5?OTITO 5TT% 3TT?r fart I 


II &C II 


Ichhayam athava jnane jate cittaqi niveSayet / 
Atmabuddhyananyacetas tatas tattvarthadarsanam // 98 


TRANSLATION 


When a desire or knowledge (or activity) appears, the aspirant 
should, with the mind withdrawn from all objects (of desire, 
knowledge, etc.) fix his mind on it (desire, knowledge, etc.) as 
the very Self, then he will have the realization of the essential 
Reality. 
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NOTES 

When the mind is withdrawn from the object of desire, 
knowledge, etc. and is fixed on the desire, knowledge as the 
very Self, as a fakti of the divine, then the mind is rid of 
vikalpas , and the aspirant has the realization of Reality. 

This is Sambhava updya. 

[Dharana 76] 

VERSE 99 


fdfafati trossn* fkmrt i 

drdd: fifR: fII 

Nirnimittam bhavej jnanaip niradharam bhramatmakam / 
Tattvatab kasyacin naitad evambhavl Sivah priye // 99 

TRANSLATION 

All knowledge is without cause, without base and deceptive. 
From the point of view of absolute Reality, this knowledge does 
not belong to any person. When one is given wholly to this 
contemplation, then, O dear one, one becomes Siva . 

NOTES 

This bhavand is the device for entering the heart i.e. the mystic 
centre of reality. Abhinavagupta designates it as Sarvatma- 
sahkoca in Tantraloka (V, 71) and Jayaratha in his commen¬ 
tary, quotes this verse as an example of sarvatma-sahkoca . 
This consists in rejecting everything external and entering com¬ 
pletely within oneself by means of nimilana samadhi—'testes? 
with closed eyes.’ The reality of every object is rejected and also 
its association with the subject ( kasyacin naitad). 

In this way, both jhdta (knower, subject) and jheya (known, 
object) are rejected. Only jnana or vijnana remains which is 
Bhairava . Vijnana is the base of everything subjective or objective 
and that is the sole Reality. 

This is Saktopaya. 
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[Dhara^a 77] 
VERSE 100 


91 


ftreW Hifw fjsrftra i 

SETR fTflTO H <loo II 

Ciddharma sarvadehesu viSeso nasti kutracit / 

AtaSca tanmayaip sarvam bhavayan bhavajij janah // 100 

TRANSLATION 

The same Self characterized by consciousness is present in all 
the bodies; there is no difference in it anywhere. Therefore, a 
person realizing that everything (in essence) is the same (con* 
sciousness) triumphantly rises above transmigratory existence. 

NOTES 

Ksemaraja has quoted this verse in his commentary on the 
first sutra of Siva sutras and has aptly pointed out that caitanya 
or consciousness does not mean simply jnana or knowledge but 
also kriya or autonomous activity. 

A person who realizes that the Self characterized by con¬ 
sciousness is the same in all from Sadasiva down to the tiniest 
worm has become identified with that essential Self and 
acquires the consciousness of samata (essential oneness). He is, 
therefore, liberated and is no longer subject to birth and death. 

This is Sambhavopaya. 


[Dharaija 78] 
VERSE 101 


% fafeffadT f^T || <\o<[ || 


Kamakrodhalobhamohamadamatsaryagocare / 
Buddhiqi nistimitaip krtva tat tattvam ava§isyate // 101 


TRANSLATION 

If one succeeds in immobilizing his mind (i.e. in making it 
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one-pointed) when he is under the sway of desire, anger, greed, 
infatuation, arrogance and envy, then the Reality underlying 
these states alone subsists. 


NOTES 

When an aspirant is under the domination of any strong 
emotion, he should dissociate his mind from the object of the 
emotion and concentrate deeply on the emotion itself, without 
either accepting it or rejecting it. He should withdraw his mind 
from everything external and turn it within even as a tortoise 
withdraws its limbs within its shell on the occasion of a great 
danger. When he is thus intensely introverted, the passion be¬ 
comes calmed like a charmed snake; all vikalpas are shed like 
leaves in autumn. Such abrupt introversion puts the aspirant in 
contact with the infinite spiritual energy surging within known 
as spanda and then he is filled with the bliss of divine conscious¬ 
ness ( cidananda ). This means is known as atma-sankoca or 
sakti-sahkoca. Thus even a strong passion may lead a cautious 
yogi to spiritual bliss. 

This is Sambhavopaya . 


[Dharana 79] 

VERSE 102 

*nre fare rere frerefacr \ 

renre: *re qrea re n n 

Indrajalamayaip viSvam vyastam va citrakarmavat / 
Bhramad va dhyayatah sarvam paSyatasca sukhodgamah // 

102 


TRANSLATION 

If one perceives the cosmos as mere jugglery conjured up by 
some magician or as the configuration of a painting, or as 
illusory as the movement of trees, etc. (appearing to people seated 
on a moving boat), and contemplates deeply over this fact, then 
he will experience great happiness. 
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NOTES 

Jayaratha, in his commentary on V. 71, in Tantraloka, quotes 
this verse also as an example of iarvatmasankoca. 

This is Saktopaya. 


[Dharana 80] 

VERSE 103 

* favi * g# *tt i 

3Tmdi II || 

Na cittaip niksiped duhkhe na sukhe va pariksipet / 
Bhairavi, jnayatam madhye kiip tattvam avaSisyate // 103 

TRANSLATION 

Neither should one dwell on suffering nor on pleasure. O 
goddess Bhairavi, it should be known what Reality subsists in 
the middle of both (the opposites). 

NOTES 

Both pleasure and suffering are the characteristics of antah - 
kararta or the inner psychic apparatus. That which is beyond 
the pair of opposites like suffering and pleasure, which * abides 
unaffected by both, which witnesses both without being involved 
in them—that is Reality, that is the essential Self. One should 
concentrate on and be identified with that Reality. 

This is Saktopaya . 


[Dharana 81] 

VERSE 104 

Vihaya nijadehastharp sarvatrasmlti bhavayan / 

Drdhena manasa drstya nanyeksinya sukhi bhavet // 104 
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TRANSLATION 

After rejecting attachment to one’s body, one should, with 
firm mind and with a vision which has no consideration for 
any thing else, contemplate thus, “I am everywhere”. He will 
then enjoy (supernal) happiness. 

NOTES 

In this dharana, there are two main ideas, one negative and 
another positive. The negative one is, ‘T am not my body, nor 
am I confined to any particular place or time”. The positive 
one is, “I am everywhere.” By this practice, one becomes 
identified with Siva-sakti and acquires cosmic consciousness. 

In verse hundred, one has to practise the bhavana of cit or 
consciousness in all bodies, in every form of existence. In the 
present dharana , one has to practise the expansion of his own 
consciousness in all forms of being. 

Sivopadhyaya points out in his commentary a further differ¬ 
ence between the idea contained in verse 100 and the present one. 
In the present verse, the bhavana recommended is sarvam idam 
aham —“All this is myself” which is the paramarsa or con¬ 
sciousness of sadasiva or Isvara, In verse 100, it is cit or con¬ 
sciousness as such whose omnipresence has been emphasized. 
In other words, the plane referred to in verse 100 is that of Siva, 
whereas the plane referred to in the present verse is that of 
Sadasiva or Isvara . 

This is Saktopaya. 


[Dharana 82] 

VERSE 105 

cf *nwfcrfct n n 

Ghatadau yac ca vijnanam icchadyaqi va, mamantare / 
Naiva, sarvagataqa jatam bhavayan iti sarvagah // 105 

TRANSLATION 

‘‘Knowledge, desire, etc. do not appear only within me, they 
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appear everywhere in jars and other objects.” Contemplating 
thus, one becomes all-pervasive. 

NOTES 


In this verse, iccha or desire has reference to action. This 
verse points out the fact that jfiana and kriya are not the 
monopoly only of the human being. They are universal i.e. 
common to everything in the universe. This dharana suggests 
that if one contemplates over the fact of knowledge and desire 
being common to every existent in the universe, he will acquire 
the consciousness of unity. Man usually thinks that there is 
nothing common between him and a jar or a tree, but if he 
comes to realize that jfiana and kriya are the common 
characteristics of all manifestation, that all are co-sharers of this 
divine gift, he will shed his insularity and feel his kinship 
with all. 

This dharana is Saktopaya. 

As Abhinavagupta puts it in Isvarapratyabhijnavimartini 
"spFTCT ircufa r 

(I.P.V.I.1.5) 

‘‘It is one and the same Self that shines as one’s own self as 
well as selves of others.” 

And in this connexion, he quotes the following verse of 
Somananda from £ivadr$ti : 

“sret tfar ^ ^ic*rci i 

tftr ii 

TRT mt: fir*:” I 

“The jar (is one with myself at the time of my desire to know 
and therefore) knows as one with myself. I am one with the jar 
in knowing. I know as Sadasiva and Sadasiva knows as myself. 
It is Siva alone who abides knowing Himself through all the 
existents.” 


After this quotation, Abhinavagupta makes the following 
concluding remarks : 


“eft* J 


6 ^ 9 
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‘‘Thus those who have not been altogether soiled by the dust 
of the chatter of logicians in the matter of this knowledge get 
absorbed in Isvara (the Divine) when they realize through the 
above the identity of the individual Self with Isvara (the Divine) 
and merge everything such as jar, body, prana, pleasure and 
even their non-being in Him.” 

[The verse 106 does not contain any separate dharana . This 
only gives the special characteristic of a Yogi and re-inforces 
the idea contained in the previous dharana .] 

VERSE 106 

5 fe g Wt s fea areqrem n n 

Grahyagrahakasanivittih samanya sarvadehinam / 
Yoginam tu viseso’sti sambandhe savadhanata // 106 

TRANSLATION 

The consciousness of object and subject is common to all the 
embodied ones. The yogis have, however, this distinction that 
they are mindful of this relation. 

NOTES 

The object is always related to the subject. Without this 
relation to the subject, there is no such thing as an object. 
Ordinary people get lost in the object; they forget the Self, the 
knower. The real knower is the witnessing awareness from which 
the subject arises and in which it rests. The yogi is, however, 
always mindful of that witnessing awareness which alone is the 
subject of every thing, which is always a subject and never an 
object. 

[Dharana 83] 

VERSE 107 
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Svavad anyasarire’pi saipvittim anubhavayet / 

Apeksam svasarlrasya tyaktva vyapi dinair bhavet // 107 

TRANSLATION 

One should, leaving aside the need of his own body (in other 
cases), contemplate that the (same) consciousness is present in 
other bodies as in his own. Thus he will become all-pervasive 
in a few days. 


NOTES 

A body is not necessary for thinking or for consciousness. 
Everybody has an experience of consciousness apart from the 
body. In dream, one has consciousness apart from the gross 
body; in deep sleep, one has consciousness apart from the subtle 
body ( suk$ma-sarlra ); in the fourth state of experience (i turiya) 
one has consciousness apart from the causal body (karana sarlra ). 
So it is clear that a body is not a necessary medium for conscious¬ 
ness. Knowing this from his personal experience, the aspirant 
should contemplate that his consciousness is not confined to his 
own body, but is all-pervasive. Thus he will realize the all¬ 
pervasiveness of consciousness which is the nature of Bhairava. 

This is Saktopaya. 


[Dharana 84] 

VERSE 108 

n <\ozi n 

Niradharam manah krtva vikalpan na vikalpayet / 
Tadatmaparamatmatve bhairavo mrgalocane // 108 

TRANSLATION 

Having freed the mind of all supports, 1 * one should refrain 
from all thought-constructs. 2 Then, O gazelle-eyed one, there 
will be the state of Bhairava in the Self that has become the 
absolute Self. 
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NOTES 

1. ‘All supports’ includes both external support such as 
perception of objects and internal support such as imagination, 
fancies, concepts, pleasure, pain, etc. 

2. He should be completely rid of Vikalpas. Savikalpa 
(activity of mind with thought-constructs) is the state of the 
psychological individual or the empirical self; nirvikalpa (activity 
of consciousness without dichotomising thought-constructs) 
is the state of the spiritual Self, the witnessing Consciousness of 
all the states. 

This is Sambhavopdya. 


[Dharana 85] 

VERSE 109 

Sarvajnah sarvakarta ca vyapakah parameSvarah / 

Sa evahaip saivadharma iti danjhyac chivo bhavet // 109 

TRANSLATION 

The Highest Lord is Omniscient, omnipotent, and omni¬ 
present. “Since I have the attributes of Siva, I am the same as the 
Highest Lord.” With this firm conviction, one becomes Siva. 

NOTES 

This is the dharana of the first phase of pratyabhijha or re¬ 
cognition. Man is Siva already in essence. The essential Rea¬ 
lity in him has put on the masic oi jiva. When the jiva intensely 
recognizes his essential Reality, the mask is thrown off. The 
stage of vilaya or veiling disappears; anugraha (grace) is 
operative now, and the jiva becomes Siva (that he was in reality). 

This is Sakta upaya. 
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[Dharana 86] 

VERSE 110 

SHUT I 

TOW fTOTOSTOit frofiGTT: II Ho II 

Jalasyevormayo vahner jvalabhangyah prabha raveh / 
Mamaiva bhairavasyaita viSvabhangyo vibheditah // 110 

TRANSLATION 

Just as waves arise from water, flames from fire, rays front 
the sun, even so the waves (variegated aspects) of the universe 
have arisen in differentiated forms from me i.e. Bhairava. 

NOTES 

This is the dharapa of the second phase of pratyabhijna. The 
first phase of pratyabhijna (recognition) consists in recognizing 
the jiva (the empirical self) as Siva, the identity of the individual 
Self with the Universal Self. The dhararia of this phase has been 
given in the previous verse (109). The second phase consists in 
recognizing the fact that this glory of manifestation is mine. 
This consists in recognizing the identity of the universe with the 
Self. The present verse gives the dharana for this recognition. 

This is also Saktopaya. 


[Dharapa 87] 

VERSE 111 

STPr^T HlOo*T I 

WftrofofaTROT TO TOT II m II 

Bhrantva bhrantva sarirena tvaritam bhuvi patanat / 
Ksobhalaktiviramepa para saipjayate da§a //111 

TRANSLATION 

When one whirls his body round and round and falls down 
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swiftly on the earth, then on the cessation of the energy of 
commotion, there appears supreme spiritual condition. 

[Dharana 88] 

VERSE 112 

Adharesv athava’ Saktya’jnanaccittalayena va / 
JataSaktisamaveSaksobhante bhairavaip vapuh 11 112 

TRANSLATION 

If on account of lack of power to apprehend objects of 
knowledge or on account of (sheer) ignorance, there is dissolu¬ 
tion of mind leading to absorption in (anaSrita §akti) f then at 
the end of the cessation of commotion brought about by that 
absorption, there appears the form of Bhairava (i.e. His 
essential nature) 112. 

NOTES ON 111 & 112 

Both of these verses refer to the condition of mind at the end 
of some intense commotion. Verse 111 refers to a state of mind 
brought about by commotion set up by physical condition. 
Verse 112 refers to a state of mind brought about by commotion 
set up by intellectual impasse. 

When there is a deep stirring of the mind either by some 
physical condition, or by some obstinate questioning or doubt, 
then after the momentary commotion has ceased, the normal 
mind is completely stilled; vikalpas (thought-constructs) are laid 
to rest, and there is an invasion of truth from a higher plane of 
consciousness. At such a moment is revealed the essential 
nature of Bhairava . 

The Dharana in 111 is Sambhavopaya , that in 112 is 
Saktopaya. 
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sfsrarafirt sfj i 

saraW FW h n II 

cF^ ^ I 

HTTTrRH II <n* II 

Sampradayam imam devi srnu samyag vadamyaham / 
Kaivalyaip jayate sadyo netrayoh stabdhamatrayoh// 113 
Samkocaip karnayoh krtva hy adhodvare tathaiva ca / 
Anackam ahalam dhyayan vised brahma sanatanam // 114 

TRANSLATION 

O goddess, listen, I am going to tell you this mystic tradition 
in its entirety. If the eyes are fixed without blinking (on the 
reality within), isolation {kaivalya) will occur immediately. 113. 

Contracting the openings of the ears and similarly the open¬ 
ings of the anus and penis(and then), meditating on (the interior, 
impactless sound— anahata dhvani) without vowel and without 
consonant, one enters the eternal Brahman. 114 


NOTES 

Stabdhamatrayoh netrayoh refers to Bhairavi or Bhairava mudra 
in which the eyes are open outside without blinking, but the 
attention is turned on the Reality within. In such a state one is 
freed of all vikalpas (thought-constructs) and is identified with 
Siva. 

Ksemaraja has quoted this verse in his Udyota commentary 
on Svacchanda Tantra (vol. II.p. 283), and intefprets it in the 
following way: 

ST. ^11 "eft II 

“Rejecting the sight of the external world by Bhairavi mudra , 
the aspirant enjoys peace inasmuch as his desires are abolished 
and the entire net-work of vikalpas is destroyed.” 

It should be borne in mind that the kaivalya (isolation) reco¬ 
mmended by the non-dualistic Saiva philosophy is different 
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from the one advocated by Sankhya yoga. In accordance with its 
dualistic standpoint, Sankhya-Yoga believes that there is nothing 
common between purufa and prakrti, and, therefore, kaivalya, 
according to it, means complete isolation from Prakrti, and, 
hence, from the universe. In £aiva philosophy, it means the 
disappearance of the externality of the world and its contraction 
in Siva with whom the experient is identified in Kaivalya. 

The imperceptible, inaudible, unstruck sound without a vowel 
or consonant would be sf i.e. the bindu (dot) only minus 
the vowel 'a\ The bindu by itself represents Siva. The inaudible 
sound without consonant or vowel would be pure visarga ar: i.e. 
the visarga without ‘a’. This pure visarga represents iakti. Since 
the interior sound being anahata cannot be heard and being 
without vowel or consonant cannot be uttered, it can only be 
meditated upon. Since bindu, without vowel or consonant re¬ 
presents Siva, this particular meditation is meant to assist the 
jlva (the empirical soul) to return to Siva. 

By the above practice, the yogi enters brahma sanatanam i.e. 
the Sabdabrahman who, as the origin of all sound and there¬ 
fore of all manifestation, is eternal and above all difference 
and manifestation. By practising the above dhararia, the yogi 
acquires wonderful vitality which enables him to enter Brahman 
who represents the union of Siva and Sakti and thus of ananda 
(supreme bliss) and svatantrya (supreme autonomy). This is 
what Abhinavagupta says in paratriipsika: 

parabrahmamaya-iiva-iakti-samghaffanandasvatantryasrfjipard- 
bhaftarikarupe'nupravesah (p. 50) 

The dharana in 113-114 is of Saktopaya. 

[Dharapa 90] 

VERSE 115 


waftxttW q: grew It lilt I 

Kupadike mahagarte sthitvopari niriksanat / 
Avikalpamateh samyak sadyas cittalayah sphutam //115 
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TRANSLATION 

If one stands above a very deep well, etc., and fixes his eyes 
(on the space inside the well without blinking) his understand¬ 
ing becomes freed of vikalpas (thought-constructs) completely, and 
immediately he definitely experiences dissolution of mind. 

NOTES 

If the yogi fixes his gaze (without the blinking of the eyes) for 
a long time on the space inside a deep well or on the summit of 
a mountain, he feels giddiness and has a sense of fear. In this 
state, spanda or the inner dynamic Reality throws him off his 
normal consciousness and if he has already developed mati or 
intuitive understanding by pure living, it is freed of vikalpas and 
in an instant, his normal consciousness is dissolved in a conscious¬ 
ness of higher dimension, and he experiences surpassing peace. 

This is Sambhava upaya. 


[Dharana 91] 
VERSE 116 


Uef Uct UTVmrTTSfa 4T I 

aa era ftraregn mmmwww mtufa ii ii 

Yatra yatra mano yati bahye vabhyantare’pi va / 

Tatra tatra Sivavastha vyapakatvat kva yasyati //116 

TRANSLATION 

Wherever the mind goes whether towards the exterior or 
towards the interior, everywhere there is the state of £iva. 
Since Siva is omnipresent, where can the mind go (to avoid 
Him). 


NOTES 

This verse has two aspects, one metaphysical, the other 
mystic. The metaphysical aspect maintains that everything in the 
universe-subjective or objective is Siva. The mystic aspect says 
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that since everything is Siva , the aspirant need not be perturbed 
if he is unable to concentrate on some mysterious Universal 
Reality. Whatever attracts the mind, whether it is something 
external like a jar or some colour like blue, yellow, etc. or whe¬ 
ther it is something internal—an emotion, a thought, let that be 
taken as Siva with full conviction and be made an object of 
meditation. The result will be surprizing. The particular object 
or emotion or thought being meditated upon as Siva can no 
longer stand out as something different from Siva, something 
isolated from the Universal stream of consciousness but is bound 
to appear as that Universal Consciousness itself in that particular 
aspect. It will thus drive away from the mind of the aspirant all 
selfish and sensuous desire, it will free his mind of useless 
vikalpas (thought-constructs) and will ensure his entry into the 
divine consciousness. 

This is Saktopaya. 

The same teaching has been emphasized in Spandakarika 
(II, 3, 4, 5). 


[Dharana 92] 
VERSE 117 


TO TOTOTTTO 4cTO frot: I 

cTO 



II || 


Yatra yatraksamargepa caitanyam vyajyate vibhoh / 
Tasya tanmatradharmitvac cillayad bharitatmata // 117 


TRANSLATION 


On every occasion that the consciousness of the Omnipresent 
Reality (caitanyam vibhoh) is revealed through the sensory organs 
since it is the characteristic only of the Universal Consciousness, 
one should contemplate over the consciousness appearing through 
the sensory organs as the pure Universal Consciousness. Thus 
his mind will be dissolved in the Universal Consciousness. He 
will then attain the essence of plenitude (which is the characteri¬ 
stic of Bhairava). 
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NOTES 

Normally, every sensation appearing through a sense organ is 
considered to be a characteristic function of that sense-organ. 
This dharana says that every sensation whether external or internal 
should be considered not merely as a psycho-physical fact 
but as an expression of the Universal Consciousness. The aspirant 
should contemplate over every sensation in this light. Just as 
every reflection or image appearing in a mirror is nothing diffe¬ 
rent from the mirror, even so the whole world that appears in 
the Light of the Universal Consciousness is nothing different 
from it. Apart from that Universal Consciousness, it has no 
being whatsoever. When the yogi contemplates over every 
manifestation in the above light, his mind is dissolved in that 
Universal Consciousness which is the essential substance of this 
universe, and thus he attains the nature of Bhairava. 

This is Saktopaya. 


[Dharana 93] 

VERSE 118 

mT&S wi sft% WT \ 

Ksutadyante bhaye §oke gahvare va ranad drute / 

Kutuhale ksudhadyante brahmasattamayi dasa // 118 

TRANSLATION 

At the commencement and end of sneeze, in terror, in sorrow, 
in the condition of a deep sigh or on the occasion of flight from 
the battlefield, during (keen) curiosity, at the commencement 
or end of hunger, the state is like that of brahma. 

NOTE 

The word gahvara means both a cavern or deep sigh. As 
most of the conditions mentioned are psychophysical or emotio¬ 
nal the word gahvara has been taken in the sense of deep sigh. 
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Whether it is an insignificant condition like sneeze or hunger 
or highly significant condition like terror, keen curiosity or flight 
from the battlefield, whenever the ordinary normal consciousness 
receives a sudden jolt or shock, it is thrown back to its inmost 
depth and comes in contact with spanda , the pulsation of the 
deepest consciousness, the source of his being. It is a sudden 
and momentary state, but if the person is wide awake, he clings 
to it. From that moment, his life is completely changed. He 
becomes spiritually oriented; his energies are released from the 
hold of the trivialities of life and are free to dive into the deeper 
recesses of consciousness. If one seizes this momentous oppor¬ 
tunity, one enters the sanctuary of the higher life. If one simply 
lets it go by, one has lost the opportunity of his life, for this 
condition does not usually return. 

Spandakarika has mentioned a similar condition in the follow¬ 
ing verse: 

srfarapT err I 

srfafer: n (I 22) 

“When one is in extreme anger or experiences surpassing joy; 
or is in a state of impasse, not knowing what to do, or has to 
flee for his life, then in that (supremely intensive) state (of mind) is 
established the Spanda principle, the' creative pulsation of the 
divine consciousness. 

This is Sambhava upaya. 

[Dharaija 94] 

VERSE 119 

srcg* **rom*N i 

mrfti forrarr sw m ms. n 

Vastusu smaryamanesu drste de£e manas tyajet / 
Sva§ariraip niradharaip krtva prasarati prabhuh // 119 

TRANSLATION 

At the sight of a land, when one lets go all the thought of the 
remembered objects (and concentrates only on the experience 
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which was the basis of that memory) and makes his body 
supportless, then the Lord (who as the experience was the basis 
of the memory) appears. 


NOTES 

On remembering a particular object, the aspirant should 
ignore the memory of the object and fix his mind on the original 
experience which is the basis of the memory. At the same time, 
he should detach himself mentally from the body, i.e. the psycho¬ 
somatic organism in which the memory and the residual impres¬ 
sions are stored. In this state, his mind will be freed of I-con- 
sciousness and the deposit of the residual impressions (vasana) and 
will be restored to its pristine form of pure Experience, pure 
Consciousness. This pure Consciousness or Experience is the 
nature of Bhairava. 

This is Saktopaya . 


[Dharana 95] 

VERSE 120 

wfaBWfa I 

Kvacid vastqni vinyasya Sanair drstiip nivartayet / 

Taj jnanarp cittasahitaip devi Sunyalayo bhavet //120 

TRANSLATION 

O goddess, if one, after casting one’s gaze on some object, 
withdraws it and slowly eliminates the knowledge of that object 
along with the thought and impression of it, he abides in the 
void. 


NOTES 

The aspirant can eliminate the knowledge of the object along 
with its impression either (1) by sunyabhavana or (2) by bhairavi 
mudra. 

1. Sunyabhavana is the imaginative contemplation that the 
whole world is unsubstantial, mere void. When the whole world 
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is believed to be void, naturally a particular object in the world 
will also become void. 

2. Bhairavimudra is a pose in which the eyes are open exter¬ 
nally without blinking, but the attention is turned to the inner 
essential Self. Though the eyes are open, the aspirant sees 
nothing of the external world. 

This dharana teaches that the aspirant should fix his attention 
only on his essential Self and withdraw it from everything else 
so that the external world loses its hold on him. 

This is Saktopaya. 


[Dharana 96] 

VERSE 121 

>9 C 

m *rfo: ?ra: fsra: w n 

Bhaktyudrekad viraktasya yadrsi jayate matih / 

Sa saktih sankari nityam bhavayet tarn tatah sivah // 121 

TRANSLATION 

The sort of intuition ( mati ) that emerges through the intensity 
of devotion in one who is perfectly detached is known as the 
sakti of sahkara . One should contemplate on it perpetually. 
Then he becomes Siva Himself. 

NOTES 

One who is perfectly detached i.e. is not attached to sensuous 
pleasures and is devoted to God develops mati. The word 
mati is used in a technical sense here. It means pure spiritual 
intuition that is dynamic. This mati is full of beneficent power 
(Sankari sakti ) that can transform and consecrate life. That is 
why this dharana recommends contemplation on mati. 

There are four steps in this dharana. (1) one’s value of life has 
to be totally changed. He should be completely detached from 
sensuous pleasures and trinkets of life. (2) He should be devoted 
to God. (3) Through the above two, the mind of the aspirant 
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will become purified, and then will emerge mati which is spiri¬ 
tual intuition full of the power to transform life. She can remove 
all obstacles in the path of the aspirant. (4) The aspirant should 
perpetually contemplate on this mati (nityam bhavayet tarn). 
She will completely transform his life, and then his mind will be 
dissolved in Siva (tatah Sivah). 

It should be borne in mind that bhakti or devotion does not 
mean simply offering of flowers and burning incense. It means 
viewing God in all life and dedication of oneself to the Divine in 
word, thought and deed. 

This is Sambhava upaya. 

[Dharana 97] 

VERSE 122 

wnsn fafoftsfa im i mfcr n n 

Vastvantare vedyamane sarvavastusu sunyata / 

Tam eva manasa dhyatva vidito’pi prasamyati // 122 

TRANSLATION 

When one perceives a particular object, vacuity is established 
regarding all other objects. If one contemplates on this vacuity 
with mind freed of all thought, then even though the particular 
object be still known or perceived, the aspirant has full tranqui¬ 
llity. 


NOTES 

When the aspirant contemplates on vacuity with mind freed 
of all thought, there is only the light of consciousness (c/t- 
prakasa) present and nothing else. There is no object to attract 
his attention. The result is that his differentiation-making mind 
is now at stand-still. The sense of difference disappears from his 
mind. So even when the particular object which he had perceiv¬ 
ed is still present in the field of his consciousness, his differen¬ 
tiation-making mind is dissolved and he experiences wonderful 
peace. 
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The present dharana is Saktopaya. 

Though there is some similarity between this dhararia and the 
dharana No. 95 described in verse 120, yet there is one particu¬ 
lar difference between them. In Dharana No. 95 when one has 
known or perceived a particular object, he withdraws his atten¬ 
tion from that particular object and contemplates over the sunyata 
or vacuity of that particular object and the impression connected 
with it, whereas in the present dharana No. 97,. the aspirant, after 
perceiving one particular object, contemplates over the vacuity of 
all other objects. 

Both the dharanas 9 however, pertain to Saktopaya . 

[Dharana 98] 

VERSE 123 

*Tf3. m i 

C \3 O >S 

Kirpcijjnair ya smrta §uddhih sa Suddhih SambhudarSane / 
Na sucir hy a§ucis tasman-nirvikalpahL sukhi bhavet // 123 

TRANSLATION 

That purity which is prescribed by people of little understand¬ 
ing is considered to be only impurity in the Saiva system. It 
should not be considered to be purity; rather it is impurity in 
reality. Therefore one who has freed himself of vikalpas (dichot¬ 
omizing thought-constructs) alone attains happiness. 

NOTES 

The purity criticized in this verse refers only to physical purity 
like washing, bathing, etc. The Saiva system referred to is the 
Trika system. This system does not lay any special store by 
external physical purity. It considers only-mental purity to be 
real purity. Physical purity depends only on vikalpas— differen¬ 
tiating thought-constructs and is centred round the body. There¬ 
fore, the Trika system considers it only an impurity from the 
higher spiritual point of view. It does not condemn physical 
purity as such. It condemns it only when it is considered to be 
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a passport to the spiritual life, when it is boosted at the cost of 
moral and spiritual purity. 

In reality, that cannot be considered to be purity at all which 
is based on vikalpas and the body. In the real sense, he alone is 
pure who has freed himself of vikalpas (nirvikalpah ), and he 
alone can enjoy real happiness. 

According to Svami Laksmana Joo, the reading of this verse 
should be “Kificijjnair ya smrta Suddhih sa Suddhih Sambhu- 
darSane. Na suchir naSucis tasman nirvikalpah sukh! bhavet.” 

“That which is considered to be purity by men of little under¬ 
standing is in Trika philosophy neither purity nor impurity. One 
who rises above vikalpas (alone) is really happy.” The real 
purity is not of the body. It consists in rising above vikalpas and 
getting absorbed in the supreme I-consciousness. 

This dharana is Saktopaya. 

[Dharana 99] 

VERSE 124 

wist ttrst wra: wrcrat^flt rftar: i 
h w tt yufi i Sfrm qds rfc g gm n ll 

Sarvatra bhairavo bhavah samanyesv api gocarah / 

Na ca tadvyatirekena paro’stity advaya gatih // 124 

TRANSLATION 

“The reality of Bhairava is apparent everywhere—even among 
common folk (who do not possess any particular sense of dis¬ 
crimination). One who knows thus, “There is nothing else 
than He” attains the non-dual condition. 

NOTES 

This dharana does not require any particular practice of 
meditation. Bhairava is an ever-present Reality to one who has 
an intense deep-rooted conviction of two things—viz. (1) every 
one uses the first personal pronoun T. Even ignormuses are 
conscious of this ‘I’. 



112 


Vijhanabhairava 


As Mahesvarananda puts it : 

strict srfq ^r^pffsfcr d f^r^nrrf^r i 

^ wit 5T ^fcT jsptft: n” 

(Maharthamanjarl, verse—4) 

“He whom even ignormuses know, whom even portresses 
of water know well enough, to whom alone every one makes a 
bow, who is Master of sakti (power)—where is the person to 
whom He is not evident.” 

How does every person know Him ? He knows Him in the 
I-consciousness which is common to all. The pseudo-I which 
every body has to use willy-nilly is only a symbol of the non¬ 
dual Eternal T throbbing in the heart of every creature. This 
Eternal T is vijhana or cidananda— consciousness-bliss. This is 
Bhairava. Thus He is known internally to every body. 

2. He is known externally also through His Sakti—power or 
Energy, His manifestation in the cosmos. 

He who thus knows Bhairava both internally and externally 
is fully convinced of the fact that there is nothing else than 
Bhairava . He is a God-intoxicated person. To him, Bhairava 
is an ever-present Reality. He is identified with Bhairava and 
thus enjoys the non-dual state perpetually. 

This dharana is an example of anupaya. 

[Dharana 100] 

VERSE 125 

STeft ^ fa# xf I 

qft yfanfa ftr snc^rr ftsft n n 

Samah Satrau ca mitre ca samo manavamanayoh / 
Brahmanah paripurnatvat iti jnatva sukhi bhavet // 125 

TRANSLATION 

Because of the conviction that everything is full of Brahman 
(who is also the essential Self of all), the aspirant has the same 
attitude towards friend and foe, remains the same both in 
honour and dishonour, and thus because of this conviction (viz., 
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the conviction of the presence of Brahman everywhere), he is 
perpetually happy. 


NOTES 

Because of the conviction of the presence of Brahman (the 
Divine Reality) everywhere, the aspirant develops the conscious¬ 
ness of samata (equality), and, therefore, has the same attitude 
of goodness towards all, is neither elated when he receives 
honour, nor is depressed when he is subjected to dishonour. 
The same idea occurs in Gita-V, 18 and XIV, 25. All mental 
agitation disappears in his case. Being even-minded, he enjoys 
perpetual happiness. 

This is Saktopaya . 


[Dharana 101] 

VERSE 126 

5T H wnijwuP f * tm i 

tot srcrofcr n n 

Na dvesam bhavayet kvapi na ragam bhavayet kvacit / 
Ragadvesavinirmuktau madhye brahma prasarpati // 126 

TRANSLATION 

The aspirant should neither maintain the attitude of aversion 
nor of attachment towards any one. Since he is freed of both 
aversion and attachment, there develops brahmabhava or the 
nature of the divine consciousness (which is also the nature of 
the essential Self) in his heart. 

NOTES 

The consciousness of samata (equality) is the main point in 
both these verses (125 and 126). The only difference between 
the two is that in dharana No. 125, the aspirant has to acquire 
samata by contemplating on the positive presence of Brahman 
everywhere, whereas in dharana No. 126, he has to acquire 
samata by rejecting the attitude of both aversion and attach¬ 
ment. 
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Both these dharanas are Saktopaya. 

[Dharana 102] 
VERSE—127 


I 

^ wd star**: n <h*s ii 

Yad avedyaip yadagrahyaip yacchunyaip yad abhavagam / 
Tat sarvam bhairavam bhavyaip tadante bodhasambhavah 

II 127 

TRANSLATION 

“That which cannot be known as an abject, 1 that which 
cannot be grasped (i.e. that which is elusive), that which is 
void, 2 that which penetrates even non-existence 3 all that should 
be contemplated as Bhairava. At the end of that contemplation 
will occur Enlightenment. 


NOTES 

1. The Ultimate Reality has been called avedya or unknow¬ 
able in the sense that it is vedaka i. e. the Eternal and Ultimate 
Subject of everything and cannot be reduced to vedya or 
object. 

2. Void or sunya, Sivopadhyaya in his vivrti (commentary) 
quotes the following verse to show in what sense the word 
sunya is taken in Trika philosophy : 

spt >t n” 

“That which is free of all alambanas ; of all tattvas, of the 
residual traces of all klesas, that is sunya or void. It is not void 
as such in its highest sense. 

The word cdambana means ‘support’. It is either an 
objective existent like a jar or blue colour etc. or an internal 
existent like pleasure or pain or a thought etc. Bhairava or the 
Highest Reality is called sunya in the sense that He cannot be 
characterized or limited by any of these objective or subjective 
characteristics. 
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He is free of all tattvas or constitutive principles. All consti¬ 
tutive principles derive their existence from Him. Therefore, 
He cannot be characterized by these. 

He is free of all klesas and their residual traces. The kleias 
are avidyd or primal ignorance, asmitd or ego-sense, rdga or 
attachment, dve$a or aversion, and abhinivesa clinging to parti¬ 
cular forms of life, fear of death. 

The Highest Reality is called sunya or void, because it is 
free of all these, not because it is not Real. 

3. Both existents and non-existents owe their stance to that 
Highest Reality. It is the common ground of both existence 
and non-existence. Sivopadhyaya quotes in this connection 
the following significant verse from Maharthamanjari : 

I 

^ SWHFSPT ll” (Verse 32) 

“What is the difference between an existent flower and a sky- 
flower (which is non-existent). The universe derives its life from 
the (divine) creative flash (sphuraria or sphuratta) and that flash 
is the same everywhere. It is the common ground,of both the 
existent and the non-existent.” 

The power of the Supreme viz. svatantrya sakti known as 
sphuratta or mahdsattd is present everywhere and is the 
common ground of everything existent or non-existent. In the 
words of Utpaladeva : 

ST i 

W qn r H TT 5fto>T f^T II 

(I. P. I Verse 14) 

“This power of Universal Consciousness is the inner, creative 
flash which, though in itself unchanging, is the source of all 
change, it is mahasatta or absolute being inasmuch as it is free 
to be anything, it is the source of all bhava or abhava (existent 
or non-existent). It is beyond the determinations of space and 
time. It being the essence of all is said to be the very heart of 
the Supreme Sovereign.” 

Abhinavagupta’s commentary on this is very enlightening. 
He says. 
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StTT ^ cfT 1 STT ^ ^TJ^TTfe- 

^rPr szrp^ftf^r *r^ft i 

The word or being is, in this context, used in a techni¬ 

cal sense. It does not mean simply being. “It indicates the 
essential nature of the agent in the act of being i.e. freedom in 
all actions. It is called mahasatta , because it pervades even the 
sky-flower (which is non-existent).” 

This dharana , therefore, exhorts the aspirant that he should 
contemplate on Bhairava as totally free of all distinctive thought- 
constructs, as foundational Consciousness whose essential nature 
is mahasatta , the absolute freedom to appear in any way. He 
will then have full enlightenment. 

This dharana is- Sambhavopaya. 

[Dharana 103] 

VERSE 128 

far** farrsiir \ 

Nitye nirasraye sunye vyapake kalanojjhite / 

BahyakaSe manah krtva nirakaSarp samaviSet // 128 

TRANSLATION 

One should fix his mind on the external space which is 
eternal, without support, void, omnipresent, devoid of limitation. 
(By this practice) he will be absorbed in non-space. 

NOTES 

Two important points have been made out in this dharana. 
Firstly, since it is not easy to concentrate on abstract void, the 
aspirant has been advised to concentrate on the vast, illimitable 
external space. Kharp or akafo , the endless external expanse 
of vacuity has generally been held to be the symbol of void. 
Brahman , purity, immensity. Therefore, by prolonged practice 
of concentration on the boundless external space, one acquires 
the capacity of concentrating on supportless, objectless, vacant 



Vijnanabhairava 


117 


reality. After this, one can, with facility, concentrate on the 
inner, supportless, objectless Reality, the spiritual consciousness, 
the met-empirical Self or atman and thus can have the samavesa 
or absorption into the nature of Bhairava which transcends all 
spatial, temporal and empirical modalities. 

Secondly, in the previous verse Bhairava has been designated 
as sunya or sunya-dhama , the very abode of void. In the 
present verse. He has been designated as ‘nirakaSa’ transcend¬ 
ing all void ( atisunya) or asunya (non-void), the base and 
foundation of the void itself and therefore mahasamanya , 
mahasatta . 

This dhararia is Saktopaya. 

[Dharafla 104] 

VERSE 129 

TO TO TO* 3TOTO I 

q ftcgTO I TOffTOi r *TTO II II 

Yatra yatra mano yati tattat tenaiva tatksanam / 
Parityajyanavasthitya nistarangas tato bhavet // 129 

TRANSLATION 

Towards whatever object the mind goes, one should remove 
it from there immediately by that very mind, and thus by not 
allowing it to settle down there i.e. by making is supportless, 
one will be free from agitation (of the mind). 

NOTES 

The agitation of the mind can be removed by vairagya and 
abhyasa , i.e. by disinterestedness and practice i.e. by withdrawing 
one’s interest from other things and by repeated concentration 
on the object of meditation. Both the negative and the positive 
method should be practised together. The negative method 
consists in withdrawing the attention from the object that dis¬ 
tracts it and the positive method consists in concentrating on the 
particular object of meditation. 
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As Bhagavadgita puts it : 

“*Tcft JRft <fd I 

tRTCtRTt P w«td3KH^q 5T9T ll” 

' (VI. 26) 

“In whichever direction the fluctuating and unsteady mind 
moves, it should be held back from that direction and brought 
under the control of the Self.” 

This is Saktopaya. 


[Dharapa 105] 

VERSE 130 

BtHtaKviirwi: n < 13 ® it 

Bhaya sarvaip ravayati sarvado vyapako’ khile/ 

Iti bhairavaSabdasya santatoccarapac chivah // 130 

TRANSLATION 

Bhairava is one who with His luminous consciousness makes 
every thing resound or who being of luminous consciousness joined 
with kriyaiakti comprehends the whole universe, who gives 
everything, who pervades the entire cosmos. Therefore by 
reciting the word Bhairava incessantly one becomes Siva. 

NOTES 

The hermeneutic etymology of the word Bhairava has been 
given in various ways in Trika philosophy. The important 
interpretations are given below. 

The word ‘Bhairava’ is composed of four letters—‘bha’+ ‘ai’ 
+ ‘ra’ + ‘va’ (*rr + q + x + *r). ‘Bha’ + ‘ ai ’(m + $) by the 
rule of sandhi (i.e. euphonic junction of final and initial letters) 
becomes bhai (4). This bhai together with ‘ra’, ‘va’ becomes 
bhairava Ofct). Each of these letters connotes certain important 
ideas. 

Bha (*n) is a word by itself which means ‘light’ i.e. the light 
of consciousness in this context; ai (<?), according to Trika 
philosophy is symbolic of kriyasakti (the power of activity); 
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raya connotes ravayati which, in this context, means vimarSati 

i.e. comprehends. So according to this etymoloty Bhairava 
means “He whose light of consciousness-joined with his power 
of activity {‘bha' + ai i.e. bhai) comprehends ( ravayati ) the 
entire universe is His Self”. 

In ParatrirpSika, Abhinvavagupta gives another interpretation 
of Bhairava viz.,‘ ‘Bhairavo bharanatmako mahamantraravatma- 
kaSca” (p.63), I.e. ‘Bhairava is one who supports and protects 
the cosmos and (constantly) sounds the great mantra of T 
{aham)." 

In Tantraloka, Abhinavagupta gives many interpretations of 
‘Bhairava’ of which the main ones are the following three : 

1. He supports the cosmos inasmuch as He makes it appear 
on Himself as substratum and maintains it and also appears in 
the form of the cosmos ( bhriyate savimarsatayd). This interpreta¬ 
tion is based on the root bhr which means both dharana and 
pofaria i.e. support and maintenance. 

2. He constantly sounds the great mantra of ‘I’ {ravarii- 
patasca). 

3. He offers intrepedity to those who are terrified by the 
cycle of transmigratory existence (sarfisarabhiruhitakrt). 

Each letter of Bhairava is symbolic of His three main activi¬ 
ties; Bha is symbolic of bhararia or maintenance of the 
universe; ra is symbolic of ravana or withdrawal of the 
universe; va is symbolic of vamana or projection of the 
universe. 

The two adjectives of ‘Bhairava’ viz., sarvadah (bestower of 
all) and vyapakah, (all-pervasive) are also connected by impli¬ 
cation with two letters of Bhairava, viz., ra and va ; ra is 
symbolic of the root ra which means to give, to grant, to 
bestow. He is called sarvadah, because he bestows everything 
(sarvarp rati) ‘va’ is symbolic of va which means ‘to be diffused’ 
Bhairava is called vyapaka because of the diffusion of His 
presence everywhere. 

It should be borne in mind that the word uccara in the verse 
does not mean mechanical repetition of the word Bhairava. 
Uccara in this context denotes the sounding of the interior 
pranasakti which is the representation of satpvid or consciousness. 
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This pranasakti rises from the heart (centre) and through 
sufumna reaches dvadasanta or Brahmarandhra where it is united 
with prakasa or Bhairava. 

This Dharana is Saktopaya . 

[Dharana 106] 

VERSE 131 

*nraf*Tc*Trfe srfOTfosrerjjfl: \ 

fcRTETTf n n 

Ahaip mamedam ityadi pratipattiprasangatah/ 

Niradhare mano yati taddhyanapreranac chami // 131 

TRANSLATION 

On the occasion of the assertion, “I am; this is mine, etc.,” the 
thought goes to that which does not depend on any support. 
Under the impulsion of the contemplation of that (tat), one 
attains (abiding) peace. 


NOTES 

Niradhara or supportless is purrtaham , the absolute T which 
is nirvikalpa (above all thought-constructs). Even when a man 
considers the pseudo-I to be the Self, there is present behind 
the pseudeo-I, the absolute T, the nirvikalpaka or the thought- 
free Self which is ever-present consciousness—bliss both in the 
ignorant and the wise. So when a man asserts the pseudo-I to 
be the Self, his mind sub-consciously reflects the real, the 
absolute, the thought-free I which is eternally vibrating in him 
behind his psycho-physical I. The present dharana exhorts the 
aspirant to lay hold of that absolute, thought-free I, and then 
by the creative contemplation ( bhdvana ) of that thought-free I, 
(taddhyanapreranat ) his savikalpaka mind will ultimately be 
absorbed in nirvikalpaka state, and thus he will attain abiding 
peace. 

The word dhydna (meditation) in this context is equivalant to 
bhdvana (contemplation). This dharana is, therefore, Saktopaya . 
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By Saktopaya, a suddha vikalpa ultimately ends in nirvikalpa 
which is the essential nature of Bhairava. The tat (that) in 
taddhyana refers to niradhara. This dharana advises the aspirant 
to lay hold of the niradhara and contemplate over that (tat) as 
his real Self. Surely this contemplation will also be a 
vikalpa (dichotomizing thought), but it will be suddha vikalpa 
(pure vikalpa) which by Sakta bhavana will ultimately end in 
nirvikalpa . 

In Tantraloka I (Verses 214-215) Abhinavagupta points 
out how by Sakta upaya , savikalpa is finally transformed in 
nirvikalpa . 

II ^ II 

STTrfi: Hl'iftqFftsPr II M 

“The consciousness of the empirical individual is limited to 
buddhi 9 manas 9 and aharpkara . Though this functions in thought- 
forms in the manner of may a whose main characteristic is the 
making of differentiation, yet in reality, it is also inspired by 
will, etc. If the limited ego of the empirical individual (aharpkrti 
abhimana) adopts a vikalpa or thought (function of manas) like 
the following, “I am present everywhere, everything is in me” 
then adhyavasayakramena by constant, persevering determina¬ 
tion (function of buddhi ), his vikalpa though dominated by 
maya ultimately ends in nirvikalpa (thought-free, intuitive 
apprehension).” 

This dharana pertains to Saktopaya . 

[Dharana 107] 

VERSE 132 


fanft fcWfaiiarct ^IM^JlTufecTTfOT: I 
* 

Nityo vibhur niradharo vyapakaS cakhiladhipah / 

Sabdan pratiksanarp dhyayan krtartho’rthanurupatah //132 
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TRANSLATION 

“Eternal, omnipresent, without depending on any support, all- 
pervasive, lord of all that is ”—meditating every instant on 
these words in conformity with their sense, one attains his 
object (i.e. has fulfilment) 


NOTES 

By constantly pondering over the implication of these words, 
the mind of the aspirant becomes chockful of the essential 
reality of Siva. By comprehending perfectly the sense of nitya 
and vibhu, the aspirant comes to realize that the essential nature 
of Bhairava and so also of his essential Self transcends ‘time’, 
and by meditating on the significance of vyapaka, he realizes 
that it transcends ‘space’ also. By meditating on niradhara , 
he realizes that the nature of Bhairava and so also of his 
essential Self is nirvikalpa i.e. ‘transcendent to thought’. 

So by meditating on these characteristics of Siva, he has Self- 1 
realization. Thus he becomes krtartha, his aim in life is fulfilled, 
for knowledge of Self is the highest aim one can entertain. 

This dharana pertains to Saktopaya. 

[Dharana 108] 

VERSE 133 

aTgfmganwt ffir ii ii 

Atattvam indrajalabham idaqi sarvam avasthitam / 

Kiip tattvam indrajalasya iti dardhyac chamaip vrajet //133 

[Dharana 109] 

VERSE 134 

aTTctra) frfeq sre g re STR ^ * ?tT fw I 
sthiutIt arf^fet am: sprfa? stmj ii 1V* ii 
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Atmano nirvikarasya kva jnanaip kva ca va kriya / 
Jnanayatta bahirbhava atah Sunyam idaqa jagat // 134 

TRANSLATION OF VERSE 133 

This whole universe is without any essential reality like a 
magical spectacle. What is the reality of a magical spectacle ? 
If one is fully convinced of the non-essentiality of the universe 
in this way, he attains to peace. 

TRANSLATION OF VERSE 134 

In the unchangeable Self, how can there be knowledge or 
activity ? All external objects are dependent on knowledge; 
therefore this world is void. 

NOTES ON VERSES 133-134 

Both the above verses refer to the unreality of the world. 

The first one says that the world is like a magic show; there¬ 
fore, it has no reality. The second one teaches the unreality of 
the world on the basis of non-knowledge and non-activity. 
The Self is one mass of consciousness without any division or 
differentiation. There can be no change in it. Both knowledge 
and activity are a kind of change. Therefore, knowledge 
and activity cannot be possible in Self. All external objects of 
the world are dependent on knowledge (and activity). As knowl¬ 
edge and activity are unreal, so the world that is dependent 
on these is also unreal, mere void. By contemplating in the above 
ways, one acquires peace. 

It has to be borne in mind that the knowledge and activity 
mentioned in this verse refer to the knowledge and activity of 
the limited, empirical individual whose knowledge and activity 
are permeated by a sense of difference, and pertain to the world 
full of changes. 

In the essential Self there is absolutely no change or difference. 
Therefore, the knowledge and activity of the empirical individual 
belong only to the psycho-physical self, not to the essential 
Self. The knowledge and activity (jnana and kriya ) which are 
the characteristics of the essential Self are saktis (jnanasakti 
and kriya-sakti) by which alone there can be any knowledge 
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or activity. Secondly, they are not dependent on the antahkarana 
{buddhi, manas and ahartikara) and jnanendriyas and karmendriyas 
(organs of sense and action) just as the knowledge and activity 
of the empirical individual are. Thirdly, they are not prompted 
by any sense of difference. 

Both the above dhdrands are Saktopaya 
[Dharana 110] 

VERSE 135 

5T sFsrt * it i 

gfo fanfi re fire re a : n n 

Na me bandho na mokso me bhitasyaita vibhisikah / 
Pratibimbam idam buddher jalesv iva vivasvatah // 135 

TRANSLATION 

There is neither bondage nor liberation for me. These (bondage 
and liberation) are only bogies for those who are terrified (on 
account of the ignorance of their essential nature). This (the 
universe) appears as a reflection in buddhi (the intellect) like the 
image of the sun in water. 


NOTES 


The Self is pure consciousness ( cinmatram ). It is not limited 
by space and time. The question of bondage or liberation can 
arise only in the case of an entity that is limited by space and 
time. 

Just as the image of the sun appears inverted in water, even so 
it is the limited buddhi (in which the Self is reflected) that poses 
as the Self and considers itself bound or liberated. Both bondage 
and liberation are the imaginative constructs of buddhi . Self which 
is pure consciousness transcends these imaginative constructs. 

Abhinavagupta throws a flood of light on this question in 
Isvarapratyabhijnavimarsini (IV. 1,2) 


"era 


sfawlta cRT lT 
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‘‘In His light of Consciousness, the Lord makes, in the 
objective world created by Himself, buddhi etc. function as 
subject, i.e. as the substratum of pseudo I-consciousness, 
because they can function as limited subjects.” 

Abhinavagupta’s gloss on this Kdrikd runs as follows : 


FTTciTpT 

> e \9 ^ ' NO 

m sttcthft ■q+ifki 


“The Highest Lord, resting within His own self, in the 
luminous mirror of His Self manifests within Himself by the 
power of His perfect freedom, the objective aspect of the world 
which is limited in its nature. In the midst of this creation, there 
are the objects, such as prana , buddhi , body, etc. They are objects 
and are to be referred to as this. But they can appropriately 
function as subjects in relation to objects which are separate 
from them. Therefore, as they cannot completely castoff objecti¬ 
vity, so they shine as illumined with assumed and imperfect self- 
consciousness, as ‘I am Devadatta,” “I am Caitra”, etc. 


When the aspirant is fully convinced that the question of 
bondage or liberation arises only for the psychophysical self, not 
for the metaphysical Self, he rises above the vikalpas of the 
psycho-physical self and is immersed in the nature of Bhairava. 


According to Svami Laksmana Joo, jivasya (of the empirical 
subject) in place of bhitasya is a better reading, because bondage 
and liberation are bogies for all empirical subjects. 

This dharana pertains to Sambhavopaya. 


[Dharana 111] 


VERSE 136 


Indriyadvarakam sarvam sukhaduhkhadisangamam / 
Itlndriyani samtyajya svasthah svatmani vartate // 136 
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TRANSLATION 

All contact with pleasure and pain is through the senses, 
(knowing this), one should detach oneself from the senses, and 
withdrawing within should abide in his essential Self. 


NOTES 


All pleasure, pain, etc, derived through the senses are not the 
characteristics of the cidatma , the essential met-empirical Self, 
but only of the empirical, psycho-physical complex miscalled 
Self. When one is centred in his essential Self, one automatically 
gets freed from the peremptory demands of the senses. 

The previous dhararta teaches that it is necessary to rise above 
the activity of the buddhi (the intellect) and be poised in one’s 
essential Self. The dhararid mentioned in the present verse teaches 
that it is necessary to detach oneself from the activities of the 
senses also which lead us on towards the pleasures of the exter¬ 
nal world. This is to be effected principally through §akti-sah - 
koca which has been defined in the following words in 
Pratyabhijnahrdayam. 


r 




“ Sakti-sankoca consists in turning in towards the Self, by 
the process of withdrawal, of that consciousness which is 
spreading externally through the doors of the senses (towards 
the objects) 5 ’. Sakti safikoca is the technique of introversion or 
interiorization. By this practice, one becomes svastha, i.e. poised 
in oneself and the attractions of the world do not trouble him 
any longer. He is freed from the opposites of pleasure and 
pain and abides in his essential Self which is the nature of 
Bhairava. In the words of Yoga-vasistha 



I:” 


(VI. Su, 78, 31) “On the luminous emergence of cit (the spiritual 
consciousness, the essential Self), the wayward activities of the 
manas 9 buddhi and the senses come to an end.” 

This is Saktopaya . 



Vijhanabhairava 


127 


[Dharapa 112] 

VERSE 137 

gWMyWW *nf q gqt W t SWWW: I 
qri tafqm E re n tf STW fu ’ H i mfr ii <ivs ii 

Jnanaprakasakhip sarvarp sarvenatma prakaSakah / 

Ekam ekasvabhavatvat jnanaipjneyaip vibhavyate// 137 

TRANSLATION 

All things are revealed by jhana i.e. the knowledge or Self and 
the Self is revealed by all things. By reason of their nature being 
the same, one should contemplate on the knower and the known 
as one and the same. 


NOTES 

“All things are manifested by knowledge (jnana).” In this, 
knowledge or jhana stands for the jhata or the knower. So the 
verse means to say that all the things known ( jheya ) are 
revealed by the jhana or knower (the jhata) and the knower 
or atma is revealed by the known. 

As Ucchusmabhairava puts it : 

t^T »n: M | 

#53? tsrircr 5 cTrsf ll” 

“O dear one, so long as there are no knowers (selves, subjects), 
how can there be the known (object) ? The known and the 
knower are really the same principle. Therefore, there is nothing 
which is inherently impure or insentient.” 

When the aspirant seriously and earnestly contemplates over 
this fact, he is implanted in the nature of Bhairava. 

Sivopadhyaya quotes another verse to re-enforce the 
significance of the present dharatfa : 

‘‘JWTVIHH H SPFTW 

c > 

^ SRTIWt q- fapfrfcT I 

Ntwr: i” 
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“All manifestation is not separate from the light of conscious¬ 
ness. The light of consciousness is never separate from I- 
consciousness. The I-consciousness is nothing else than Self 
and Self is simply cit or pure consciousness.” 

Thus contemplating over the fact that the Subject, object and 
cit constitute the same reality, one attains to the nature of 
Bhairava. 

This is Saktopaya. 

According to Svami Laksmana Joo, there is another reading 
of this verse prevalent in the Saiva tradition : 

“Jnanam prakasakaip loke atma caiva prakaSakah / 
Anayor aprthagbhavat jnane jnani vibhavyate.” // 

“In the world, jnana or knowledge reveals things and the Self 
is the source of all revelation. Since there is no difference bet¬ 
ween the Self and Jnana (knowledge), the jnani (knower or Self) 
is revealed in the jnana (knowledge).” 

CONCLUSION OF THE DHARAtfAS 
VERSE 138 

HURT %cRT I 

**T fir* 'Tfrsfali *3: M ^ II 

Manasaip cetana §aktir atma ceti catustayam / 

Yada priye pariksinam tada tad bhairavaip vapuh // 138 

TRANSLATION 

O dear one, when the ideating mind (manas\ the ascertaining 
intellect ( buddhi ), the vital energy (prartasakti ) and the limited 
empirical I—this set of four dissolves, then the previously 
described (tat) state of Bhairava appears. 

NOTES 

Pariktfnam or the dissolution of manas, buddhi , etc. means 
that they are transformed and appear in the words of Sivo- 
padhyaya citcamatkdram apannam as delightful aspects of the 
pure, universal consciousness. 
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This verse sums up the entire cosmic process. There is first 
gradual nime$a or evolution of the universal Dynamic Cons¬ 
ciousness (citi) into inconscient matter. This is the arc of 
descent ( avaroha ). Citi assumes four forms for appearing as 
limited individual life, viz., (1) Cetana , ascertaining intellect 
(buddhi ), (2) manas, ideating mind, (3) pranasakti or vital energy 
which keeps the body and the mental faculties in proper form, 
(4) the ego or the empirical self (designated as atma in the 
present verse). AH these which form the inner life of the 
individual are usually summed up under the word citta, the 
individual consciousness. Ksemaraja maintains very clearly in 
sutra 5 of Pratyabhijnahrdayam that “ Citi (universal conscious¬ 
ness) itself descending from the state of cetana (uncontracted 
conscious stage) becomes citta (individual consciousness) inas¬ 
much as it becomes contracted (sankocinl) in conformity with 
the object of consciousness.” 

Gradual unme$a or evolution begins from the stage of the 
animal. Here life is mostly bahirmukhi or extroverted. There 
is only slight development of mind. Life at the human stage is 
on the arc of ascent (adhyaroha). Man alone is given the oppor¬ 
tunity of mounting to the summit of the spiritual life provided he 
is prepared to surrender his ego. 

The Trika philosophy proclaims that citta (individual cons¬ 
ciousness) can be transformed into citi (universal consciousness). 
Pratyabhijnahrdayam says that cittameva antarmukhibhavena 
cetanapadadhyarohat citih (sutra, 13)— “citta itself by inward 
movement becomes citi by rising to the status of cetana .” The 
status of cetana is the nature of Bhairava which is our own 
essential Self. It is for this consummation that the various 
dharanas have been recommended in Vijnanabhairava. When the 
aspirant has reached a stage where he fully realizes that buddhi, 
manas , prana and the ego are only formations of Maya for 
carrying on the individual life, that they are only the instru¬ 
ments of Self and do not constitute his essential Self, then he is 
poised in his essential Self which is the nature of Bhairava , then 
these instruments reflect the life of the Spirit and can no longer 
hamper its expression. 
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VERSES 139-140 

X « 

tfa UWMI 5TRfa**R: 

3T5T ^rTJr **cfl I 

vrtfar *s*rffar viwrv^iw it <r*o u 

Nistarangopadesanaip §atam uktaip samasatah / 
Dvada$abhyadhikam devi yajjnatva jnanavij janah // 139 
Atra caikatame yukto jayate bhairavah svayam / 

Vaca karoti karmani sapanugrahakarakah // 140 

TRANSLATION 

O goddess, I have described hundred and twelve dharapas (yogic 
practices) in which there can be no surge 1 in the mind. Knowing 
them, one can be a perfect gnostic person-139. If one is establish¬ 
ed even in one of these practices, he will become Bhairava in 
himself. He can effect anything by word alone. He will have the 
power to confer benediction or malediction 2 —140. 

NOTES 

1. Nistarahga— without any surge in the mind i.e. in which 
the mind becomes nirvikalpaka— freed of thought-constructs. 
Jayaratha in his viveka commentary explains it as svatmamatra - 
vi&rantya santarupa (Tantraloka III. 5, p. 349). i.e. resting in 
one’s essential Self, full of peace. 

2. Since he becomes identified with Siva , the source of all 
power, he can effect anything he desires. 

112 dharapas have been described in order that the aspirant 
may choose any according to his capacity. Bhairava says that 
even if one dharand is properly understood and practised by the 
aspirant, he will be established in his essential Self and will attain 
perfect peace. 


VERSES 141-144 

srtawtfq faiwstaft jSwift * i 
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ii ii 

w*xk q>: i 

<*t *r g re ra <prfa n 1*3 n 

^T 5>Tt qn: ^T ft? WW* I 

sfbRTC^ 

SlfaHTT PDT^qq II <1** II 

Ajaramaratam eti so’nimadigunanvitah / 

Yogininam priyo devi sarvamelapakadhipah // 141 

Jivann api vimukto’sau kurvannapi na lipyate / 

Sri Devi uvaca 

Idaip yadi vapur deva parayaS ca mahesvara // 142. 

Evamuktavyavasthayaqi japyate ko japas ca kah / 

Dhyayate ko mahanatha pujyate kas ca trpyati // 143 

Huyate kasya va homo yagah kasya ca' kiqi katham / 

Sri Bhairava uvaca 

Esatra prakriya bahya sthulesv eva mrgeksagte // 144 
TRANSLATION 

O goddess, the aspirant (who has become efficient in any one 
of the above dharanas) gains freedom from old age and morta¬ 
lity, and becomes endowed with animd 1 and other powers. He 
becomes the darling of the yoginis 2 and master of all melapakas 3 

141. 

He is liberated even while living, and carrying on all the 
activities (of life), he is not affected by them. 

The goddess said “Great lord, if such is the nature of the 
Supreme Sakti,142 then in the admittedly established rules of 
spiritual life, who would be invoked in recitation and what will 
be the recitation? Who, O great lord, would be meditated on, 
who would be worshipped, who is to be gratified ? 143 

To whom is oblation to be offered ? For whom is sacrifice 
to be performed ? 4 And how is it to be accomplished ? 

Bhairava says in reply, O, gazelle-eyed one, this practice 
(referred to by you) is exterior and pertains only to gross forms. 

144 . 
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NOTES 

1. Anima and other supernormal powers are the following: 

(1) Apima—the power of becoming as small as an atom. 

(2) Laghima—the power of assuming excessive lightness. 

(3) Mahima—the power of increasing the size. 

(4) Prapti—the power of obtaining everything. 

(5) Prakamya—the power of fulfilling one’s desire with¬ 
out any resistance; irresistible will. 

(6) VaSitva—the power of bringing all the elements and 
material objects into subjection. 

(7) ISitrtva—the power of producing and destroying the 
elements and material- objects. 

(8) -Yatrakamavasayitva—the power of fulfilling all 
resolves. 

2. Darling of the yoginis— one sense of this expression is 
that he becomes the master of the Saktis (powers) like jnana 
(knowledge), kriyd (activity), ananda (bliss). According to the 
Kaula tradition, there is another sense of the yoginis. A male 
practitioner of yoga was known as vira or siddha and a female 
one was known as yoginl. From this point of view, the sense of 
the above would be “He becomes the favourite of the yoginis .” 

3. Melapakas—The word melapaka means uniting, conjunc¬ 
tion. In this context, Anandabhajta interprets it as sakalasya 
asya vedya-vedaka-ddi-rdseh khilikrtasvabhdvah i. e. ‘one who has 
risen above all the distinctions of the knower and the known 
etc., and has thus acquired the nature of Bhairava.' According 
to the Kaula tradition melapaka means the gathering or union 
of the siddhas and the yoginis. 

4. The question of Bhairavi was “who is para devi or the 
highest sakti (power) of the divine ?” The answer that Bhairava 
has given is that para devi is only the sakti or nature of Bhairava 
that everything in the universe is only an expression of that 
nature and that out of the 112 dharartas described, if any one 
masters even one dhararta, he would attain that divine nature. 

Bhairavi now puts a further question ‘‘If every thing in the 
universe is only an expression of the divine and if the aspirant 
by practising to perfection any one of the dharanas becomes 
divine, then what becomes of the distinction between the devotee 
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and the object of devotion which is an established tenet and 
fully accepted by religion ? 

The answer to this question of the devl is found in the next 
verse. 


VERSE 145 

iratTOT: *ns nuM i wraft m i 

an: *?is«r put ar* ftpi: u v** it 

Bhuyo bhuyah pare bhave bhavana bhavyate hi ya / 

Japah so’tra svayaip nado mantratma japya idrSah // 145 

TRANSLATION 

That creative contemplation which is practised on the highest 
Reality 1 over and over again is in this scripture japa 2 (recitation 
in reality). That which goes on sounding spontaneously (inside) 
in the form of a mantra (mystic formula) is what the japa is 
about.* 


NOTES 


1. Pare bhave (the highest Reality) referred to in this verse 
is the absolute I-consciousness. The import of this I-conscious- 
ness is beautifully expressed in the following verse by 
Utpaladeva : 


^RT: I 


3W '5T fasTTfor: tRrfqeTTfa'dsRT: I 
MfW ^ TOT f^TRTTfq ^ I 

(Ajaiapramatrsiddhi-2 2-23 ) 


“Resting of all objective experience within the Self is what is 
meant by I-feeling. This resting (within the self) is called 
autonomy of Will, primordial doership and universal sovereignty 
because of the cancellation of all relational consciousness, and 
of dependence on anything outside oneself.” 

2. Japa is not the muttering of some sacred formula. Japa, 
in its real sense, is the bhavana or contemplation on one’s 
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essential Self. Ksemaraja in his commentary on 111, 27 of the 
Siva-sutras puts the idea of japa beautifully in the following 
words : srrt 3rm%”l “ Japa consists 

in the repetition of constant contemplation on the deity that is 
one’s own essential Self.” In that connexion, he quotes the 
present verse of Vijnanabhairava. 

Abhinavagupta also gives expression to the same idea about 
japa in Tantraloka (I, 90). 

5TT: SThRTt l” 

4< Japa freed of all ideas of ens and non-ens is the constant 
contemplation of Siva’s nature.” 

Jayaratjja coipmentingon this verse says : 

ft * >3 CN O *S 

T (I. p. 315). 

“Constant mindfulness of the nature of £iva which is paravak 
or Self is japa , the essence of which consists in the mindfulness 
of the reality which shines in between both bhava (ens) and 
abhava (non-ens)”. Immediately after this, Jayaratha also quotes 
the present verse of Vijnanabhairava. 

3. Japa (recitation) consists in the repetition of mantra. 
What is the mantra here. The second half of the verse clarifies 
what this mantra is. It is the svayarpnada , i.e. it is the mantra 
so' ham (I am Siva) which the inward pranasakti ceaselessly 
goes on sounding by itself in every living creature. It is this 
automatic mantra which has to be contemplated on, and it is 
this that is real japa . 


VERSE 146 

cur fft P twhi gfgfo Tre m ftrcwn i 
* g WR II M 

Dhyanaip hi ni§cala buddhir nirakara nirasraya / 

Na tu dhyanaip Sarlraksimukhahastadikalpana // 146 

TRANSLATION 

Unswerving buddhi 1 without any image 2 or support 3 consti¬ 
tutes meditation. Concentration on an imaginative representation 
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of the divine with a body, eyes, mouth, hands, etc. is not 
meditation. 


NOTES 

1. Buddhi is the immediate and determinative aspect of 
consciousness. 

2. Without any image means without an idol or yantra 
(diagram), etc. 

3. Nirasraya or without support means without the help of a 
particular spot to meditate on such as hrdaya (centre) muladhdra 
or nabhi (navel), etc. 

Abhinavagupta has defined dhyana (meditation) in a similar 
strain in Tantraloka (I, 89). Jayaratha in his commentary on 
dhyayate paramarp dhyeyam occurring in verse 89 says, 
paramarp dhyeyarp slvalak$anam paramakaranarp dhyayate 
svatmabhedena paramrsyate i.e. ‘‘the object of meditation is 
Siva who is the supreme source of all manifestation and who 
is to be meditated on as non-different from one’s own essential 
Self.” This is what is meant by dhyana or meditation in this 
system. Immediately after the above comment, Jayaratha quotes 
the present verse of Vijnanabhairava. 


VERSE 147 

<T3TT * TOTOTf fST I 

fr fo re Q H j naftfa r m qrsn ^TRTF^nr: n «i*v9 n 

Puja nama na puspadyair ya matih kriyate dr^ha / 
Nirvikalpe mahavyomni sa puja hy adarat layah // 147 

TRANSLATION 

Worship does not mean offering of flowers, etc. 1 It rather 
consists in setting one’s heart on that highest ether of conscious¬ 
ness which ds above all thought-constructs. 2 It really means 
dissolution of self with perfect ardour (in the Supreme Cons¬ 
ciousness known as Bhairava). 
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NOTES 

1. Et cetera includes burning of incense, lighting a candle, 
blowing of conch and other gross forms of worship. 

2. The highest ether of consciousness means vijhana or the 
supreme spiritual consciousness which is Bhairava. 

In the same strain, Abhinavagupta gives an excellent descrip¬ 
tion of worship in the following verse in Tantraloka : 

hstt hpt fnPfPHFT Hinted i fa TPrfa: i 
THHTHfaWHTHHTHTHkfHHTPTHT II (IV. 121) 


Jayaratha elucidates this beautiful verse in the following 
words : 





HTTffHHTPPTT HT TPrfa: l^bU l C HT $»TT l” 

(IV, p. 123) 

“Worship consists in the unification of the different streams of 
sense experiences like form, colour, savour, etc. with the 
infinite ( ananta ), free (svatantra), immaculate ( vimala ) conscious¬ 
ness of Bhairava which is above the limitation of space, time, etc. 
(deSakaladyanavacchinna ), entirely unconditioned ( nirupadhi ), 
perfect and highest consciousness ( purrta—parasarpvid ).” 

Immediately after the above comment, Jayaratha quotes the 
present verse of Vijnanabhairava. 


VERSE 148 
fantf^PT I 

st ft a wre m hth afawwyfcn u y** n 

Atraikatamayuktisthe yotpadyeta dinad dinam / 
Bharitakarata satra trptir atyantapurpata // 148 

TRANSLATION 

By being established in even one of the yogas described here, 
the plenitude of spiritual consciousnesss that goes on developing 
day after day until it reaches its highest perfection 2 is known 
here 8 as trpti (satisfaction). 
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1. This means the attainment of the essential nature of Self. 

2. The highest perfection is the attainment of Vijhana (the 
supreme spiritual consciousness) which is Bhairava. 

3. ‘Here’ means ‘in this yogic tradition.’ 

VERSE 149 

imm mta « g ta w twrcw T n u 

Mahasunyalaye vahnau bhutaksavisayadikam / 

Huyate manasa sardham sa homa§ cetana-sruca // 149 

TRANSLATION 

When in the fire of Supreme Reality (i. e. Bhairava ) in which 
even the highest void is dissolved, the five elements, the senses, 
the objects of the senses along with the mind (whose characteristic 
is dichotomizing thought-constructs) are poured, with cetana 
as the ladle, then that is real oblation {homo). 

NOTES 

Three things are required in a sacrificial oblation (1) fire 
(2) substances that are poured into the fire (3) a ladle in which 
the substances to be poured are placed. 

In a real spiritual homa, (1) the Supreme Reality or Bhairava 
is the fire. (2) It is into this fire that the body constituted by the 
five elements, the senses, the objects of the senses together with 
the manas i.e. all that constitutes the Empirical personality is to 
be poured and sanctified. 

(3) Cetana functions as the laddie. That word cetana is 
untranslatable. It is intermediate between citi, the supreme 
Universal consciousness and citta, the individual, empirical mind. 
Cetana is the intuitive consciousness which serves as anusandh- 
dtrl— that which leads and unites the citta with citi. 

There is another reading in place of cetanasruca, viz. cetana ca 
sruk, adopted by Ksemaraja which means cetana functions as 
the laddie. There is no difference of meaning between the two 
readings. 
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VERSES 150-151 

>3 

OTuirarfaiqiRt art u i rare* * m ii <w<> w 
qroforaquitiM'iff* *t3rt qn i 

3RTOT cTFT ArTO* TO TOT TO* <prf* II «m II 

Yago’tra paramesani tustir anandalaksana / 

Ksapanat sarvapapanaip tranat sarvasya parvati // 150 
Rudra£aktisamavesas tat ksetraip bhavana para / 

Anyatha tasya tattvasya kapuja kas ca trpyati // 151 

TRANSLATION 

O supreme goddess, sacrifice in this system simply means 
spiritual satisfaction characterized by bliss. O Parvati. the 
absorption into the §akti of Rudras is alone real k$etra (place 
of pilgrimage) inasmuch as this absorption destroys all sins 
(ksapanat ), and protects all (tranat). This constitutes the highest 
contemplation. Otherwise in the case of the (non-dual)Reality, 
how can there be any worship and who is it that is to be 
gratified ? 


NOTES 

All the rituals of the ordinary religious life are interpreted in 
Vijnanabhairava in a higher spiritual sense. Japa (recitation of 
mantras) has been interpreted as contemplation on the highest 
Reality (in verse 145). Dhycina (meditation) has been interpreted 
as unswerving buddhi without the aid of any image or support 
(in verse 146). Puja (worship) has been interpreted as firm 
fixation of the mind on mahavyoma(\vigYie$\ Reality)(in verse 147). 
Trpti has been interpreted as plenitude of spiritual consciousness 
(in verse 148). Homa (oblation) has been interpreted as pouring 
of the senses together with their objects in the fire of Supreme 
Reality (i. e. Bhairava) (in verse 149). 

Now in verses 150-151 yaga or sacrifice has been interpreted 
as the bliss of spiritual satisfaction. K$etra or place of pilgrimage 
has been interpreted in a higher sense. The word K$etra is 
composed of two letters ksa and tra. k$a symbolizes k$apanta 
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or destruction of all sins by absorption in the sakti of the 
Rudras, known as anasrita sakti, and tra symbolizes trana or 
protection inasmuch as one who merges himself in this sakti 
receives her protection. 


VERSE 152 

anwr n n 

Svatantranandacinmatrasarah svatma hi sarvatah / 
Avesanaip tatsvarupe svatmanah snanam iritam // 152 

TRANSLATION 

The essence of Self consists universally in autonomy, bliss, and 
consciousness. One’s absorption in that essence is said to be 
(real) bath. 


NOTES 

Bath is considered to be an important purificatory step in 
every ritual. Bhairava says that the usual physical bath does 
not lead to real purification. It is the spiritual bath which con¬ 
sists in a plunge in the essential Self characterized by autonomy, 
bliss and consciousness that alone can lead to real purification. 

Abhinavagupta expresses this mystic bath beautifully in the 
following lines in Tantraloka : 

l 

II (IV, 116-117) 

“The intuitive perception of Reality (jnana ) that flashes forth 
by its light is like fire. Both the objective and subjective spheres 
of experience are like fuel. When this fuel of the objective and 
subjective spheres of experience is burnt completely by the fire 
of jnana and the perception of the essential Self results in the 
form of white ashes, then an immersion of the limited, empirical 
self in that essential Self is alone said to be the real bath.” 
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VERSE 153 

tori rarerefo «rrm: i 

qraw: a ** , T3H*T I11*3 II 

Yair eva pujyate dravyais tarpyateva paraparah / 

Ya$ caiva pujakah sarvah sa evaikah kvapujanam // 153 

TRANSLATION 

The offerings 1 with which worship is done, the objects 2 with 
which the Highest Reality (para) together with His highest sakti 
(para) is sought to be satisfied, and the worshippers are all (really 
speaking) one and the same. 3 Whence then this worship ? 

NOTES 

1. Offerings—like flower, incense, etc. 

2. Objects—like milk, honey, sweets, etc. 

3. There is only one non-dual Reality. Flower, honey, and 
the worshipper who worships with these are non-different from 
Bhairava who is worshipped. When all are one and the same 
Reality, what is the sense in this so-called worship? 

VERSE 154 


a fawsstor gfa rn t»fa : i 
atafem at qrwsr armT 11 i*v m 

Vrajet prano visej jiva icchaya kutilakrtih / 

Dirghatma sa mahadevi paraksetram parapara // 154 

TRANSLATION 

Praria or the breath of exhalation goes out and the breath of 
inhalation (jiva) enters in, in a curvilinear form. They do so of 
their own accord (icchaya). The great goddess (prariasakti or 
kundalini) stretches up (dirghatma). Being both transcendent 
and immanent, she is the most excellent place of pilgrimage. 
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NOTES 

As Kallata puts it prak sarpvit prane parinata. In all living 
creatures, the divine consciousness is, at first, converted into 
prana. This is known as pranasakti. Its two main forms in all 
living beings are known as prana and apana. Prana is the breath 
of exhalation and apana that of inhalation. 

In Saivagama , the letter ^ (ha) is the symbol of pranasakti . In 
Sarada script of Kashmir, the letter ‘ha’ is written in a curvili¬ 
near fashion. Both prana and apana move in all living beings in 
a curvilinear way. That is why prana and apana have been 
designated as kutilakrtih (of curvilinear form) in the verse. The 
letter ha which is written in a curvilinear fashion, therefore, very 
correctly represents pranaSakti. 

The apana breath (inhalation) has been very significantly 
denominated as jiva (life). Apana or inhalation is the breath that 
returns inside after the prana or exhalation. If apana or the 
breath of inhalation does not return, the living being is bound to 
die. 

The word icchaya in the verse has been used to signify the 
fact that prana and apana move out and move in, in a curved 
way of their own accord. This kind of movement is automatic, 
natural. 

Pranasakti lies in three and a half folds round the centre- 
muladhara in a curved way like a sleeping snake. In this form, 
it is known as kundalini. When it lies in a dormant way, the 
kupdalini sakti is known as apara , simply immanent in life, not 
yet active. 

So long as kundalini is apara , there is always a sense of 
difference. 

Apana or the breath of inhalation that enters the centre inside 
produces the sound ha automatically, and the breath of exha¬ 
lation that goes out to dvadasanta produces the sound ‘sah’ 
automatically. At their junction in the centre an anusvara on 
ha is also added automatically. Thus this mantra harpsah (^r:) 
goes on sounding in every round of prana—apana in every 
living being. This is known as ajapajapa (a recitation that goes 
on automatically in every living being without effort on the part 
of any one). This mantra means ‘I am he’ i.e. ‘I am Siva. When 
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this automatic mantra is consciously and repeatedly contemplat¬ 
ed on by the aspirant, it automatically becomes so'ham (that 
am I). By constant contemplation of this mantra , Kundalini rises 
and stretches upward i.e. is elongated. That is why she is 
called dirghatma (elongated). Traversing through the intermediate 
centres, she enters Brahmarandhra , and then arises unity con¬ 
sciousness in the aspirant. In this condition, she is known as 
para (the highest, the most excellent, the transcendent). Since 
she is both transcendent and immanent, she is called parapara . 
Because she inheres in the Supreme consciousness and also 
carries on the life of the world consisting of pramata (subject), 
prameya (object) and pramana (the cognitive relation between 
the two), therefore, she is rightly called parapara . Because she is 
the sakti of Mahadeva (Siva, the great lord), therefore, is she 
known as Mahddevi (the great goddess). 

She is called parak$etram , the most holy place of pilgrimage, 
because she destroys all the sins of the seeker ( k$apanat ) and 
because she protects all (tranat). It is this mystic holy place that 
the seeker must resort to and not geographical places like 
Kuruksetra or Banarasa. 


VERSE 155 

ctm a m fi re r: qr im* n 

Asyam anucaran tisthan mahanandamaye’dhvare / 

Taya devya samavistah pararp bhairavam apnuyat // 155 


TRANSLATION 

In that great goddess there is the great joy (of the conjunction 
of ‘sa’ and ‘ha 5 i.e. of the mantra so'ham) which is like a yajha 
or sacrifice (of vimarsa or I-consciousness). Pursuing it and 
resting in it (i.e. in the joy of the mantra (anucaran titfhari), one 
becomes identified with the great goddess and thus (through her) 
one attains to bhairava. 



Vijhanabhairava 


143 


NOTES 

This verse only completes the sense of the previous one. The 
importance of the harpsah or so’ham mantra has already 
been discussed in the notes on the previous verse. By cons¬ 
tant contemplation on this mantra, one becomes identified 
with the goddess kundalini and thus through her, one attains 
the nature of Bhairava. 

VERSES 155 (repeated)-156 

firira g*: i 

Ha afaft n IKK n 

^MMIW wT TTm I 

Isn: tmffog : thrift 3ti: II IKS II 

Sakarena bahir yati hakarena viset punah / 

Harpsahamsety amum mantraip jivo japati nityasah // 155 
Sat §atani diva ratrau sahasranyekaviipsalih / 

Japo devyah samuddistah sulabho durlabho jadaih // 156 

TRANSLATION 

The breath is exhaled with the sound sa and then inhaled 
with the sound ha. (Thus) the empirical individual always 
recites this mantra harpsah. 155 

Throughout the day and night, he (the empirical individual) 
recites this mantra 21,600 times. Such a japa (recitation) of the 
goddess is mentioned which is quite easy to accomplish; it is 
only difficult for the ignorant. 156 

NOTES 

The present verse 155 is not printed in the edition of Vijnana¬ 
bhairava published in the Kashmir series of Texts and 
Studies. But this has been quoted by Ksemaraja in his 
commentary on III. 27 of the Siva-siitras. This is definitely 
required, for without it, the sense is incomplete. Therefore, with 
out disturbing the arrangement of the number of verses as given 
in the available edition of Vijfianabhairava, the verse as quoted 
by Ksemaraja has been given above. 
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In verse No. 156, the reading of the last line as adopted in 
the available edition of Vijnanabhairava is as follows: prana - 
syante sudurlabhah. In this edition, it is the reading of Ksemaraja 
that has been adopted. 

The mantra harpsah is repeated by every individual 
automatically in every round of expiration—inspiration as the 
verse 155 clearly says. “The incoming breath produces the 
sound ha and the outgoing breath produces the sound sah 
spontaneously. “It is recited automatically in a natural way 
without any one’s conscious recitation. Hence it is called ajapa - 
japa i.e. automatic recitation. It is also known as harpsa 
mantra. The ha of this mantra represents fakti and sah 
represents Siva; arp in harpsah represents the living individual 
(jiva). This is known as trika mantra also, as it includes in 
itself the three realities of Siva, sakti and nara or jiva. The 
aspirant has to concentrate on arp , the junction point of ha 
and sah. 

One round of inspiration-expiration takes 4 seconds. So there 
is automatic japa of harpsah 15 times in a minute. In one 
hour, there is (15 x 60) 900 repetitions of this japa. In a full 
day and night, there are (900 x 24) 21,600 repetitions of this 
japa. 

Ksemaraja quotes the verse No. 156 in Svacchandatantra 
(VII. p. 20) and there also he adopts the reading given here. He 
has quoted the verse No. 156 in connexion with the following 
verse of Svacchandatantra : 

5TT ir (Verse 56) 

“The advanced aspirant always reposes in pranaharpsa i.e. the 
pranasakti in su$umna and thus realizes the highest Reality. 
Because this prana is associated with the universal I ( aham ) 
which is the very quintessence of all the mantras , therefore, it 
is known as pranaharpsa. The japa or recitation of harpsa 
mantra is indicated for him i.e. he who is absorbed in this 
mantra always sounds it automatically. It gives both 
supernormal powers and liberation.” 

If the reading pranasyante sudurlabhah is adopted, the 
meaning would be ‘‘on the occasion of the last breath i.e. on the 
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occasion of death, one’s identification of himself with this 
ajapdjapa is difficult i.e. it is only the fortunate few who owing 
to excess of meritorious acts are able to maintain their 
identification with the ajapdjapa at the last moment.” 

VERSES 157-160 

e « > 

JWIW ^ II *|H.V9 II 

'kHhni is# wto* qv r ratft : i 

cv « 

g ii w* ii 

xm jt kw n n 

f&i <ref to eft* ii n 

Ityetat kathitaip devi paramamrtam uttamam / 

Etac canaiva kasyapi prakasyani tu kadacana // 157 
Para§isye khale krure abhakte gurupadayoh/ 
Nirvikalpamatinaip tu viranam unnatatmanam // 158 
Bhaktanaip guruvargasya datavyaip nirvisankaya / 

Gramo rajyaip puraip desah putradarakutumbakam // 159 
Sarvam etat parityajya grahyam etan mrgeksane / 

Kim ebhir asthirair devi sthiram param idaip dhanam / 160 

TRANSLATION 

O goddess, I have explained to you this teaching which leads 
to the highest immortal state. This should never be revealed to 
any and every one, particularly to those pupils who belong to 
another tradition, who are mischievous, cruel, and wanting in 
devotion to their spiritual teachers. 1 On the contrary, this 
teaching should be imparted without the least hesitation to those 
whose minds are free from oscillating opinions, 2 to viras , 3 to 
magnanimous ones and to those who are devoted to the line of 
spiritual teachers. 

O gazelle-eyed one, renouncing all these, viz., one’& village, 
kingdom, city, and country, son, daughter, and family, one 
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should lay hold of this teaching. What is the good of the above 
evanescent things? This is the lasting treasure. 

NOTES 

1. Unworthy pupils may misuse these teachings. So these 
should not be imparted to them.. 

2. Nirvikalpamatinam here does not mean ‘whose minds 
are freed of all dichotomizing thought-constructs’. This is the 
highest stage. If they have already reached that stage, they do 
not require any teaching. The word vikalpa also means alterna¬ 
tion, indecision, alternating opinion. It is in this sense that the 
word has been used here. So, here it means ‘those who are free 
from oscillating opinions’. 

3. The word vlra does not mean ‘hero’ here. It means 
yisefena irayati atmanam iti vlrafi i.e. ‘one who is self-controlled.’ 
According to Sivopadhyaya, it means ‘one who has cut asunder 
all doubts.’ 

VERSES 161-162 

stmt srfa sram«n * Sti i 

•AM) wra 

MM qP^ifN ii 3^3 ii 
uqwudtitii arcwiqmPtdq i 
sfrifagrfawt jjrd suauti w n 

Prana api pradatavya na deyaip paramamrtam / 

Sri devi uvaca 

Devadeva mahadeva paritrptasmi Sankara // 161 
Rudrayamalatantrasya saram adyavadharitam / 
SarvaSaktiprabhedanaip hrdayaqi jnatam adya ca //162 

TRANSLATION 

Even life may be renounced, but this teaching which is like 
most excellent ambrosia should not be imparted (to undeserving 
one). 
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The goddess said 

O great god, O god of all the gods, O benefactor, I am fully 
satisfied. Today, I have understood with certainty the quintes¬ 
sence of Rudrayamalatantra 1 , and also the heart of all the 
grades of sakti 2 . 


NOTES 

1. The tantra that teaches the union of Sakti with Siva. 
This is also the name of a book which teaches about the above 
union but which is now lost to us. 

2. The grades of Sakti are (1) para —highest, transcendent 
undifferentiated, (2) parapara , the intermediate, unity in diversity 
(3) apara, immanent, bringing about a sense of difference. 

VERSE 163 

JWWfHpWT ^ fitted g II <1^3 || 

Ity uktvanandita devi kanthe lagna sivasya tu // 163 

TRANSLATION 

Having said the above, the goddess who was steeped in 
delight, 1 embraced Siva . 2 

NOTES 

1. She was steeped in delight, because all her doubts were 
resolved. 

2. She was now established in her non-dual state; she 
became one with Siva. 




GLOSSARY OF TECHNICAL TERMS 
A—A (tr—*n) 

Akula : Siva. 

Apu : Infinitesimal point, the limited, empirical individual. 
Advaya : One without a second. 

Adhvan (Adhva) : journey, way, course. 

Adhah-kugqlalini : The field of kundalini from Lambika to 
one-three-fourths of its folds, in the Muladhara. 

Anacka : Consonant without a vowel. 

Anahata : Interior automatic sound without any impact. 
Anugraha : Grace. 

Anuttara : The Incomparable, the Highest; the letter ‘a’ («r). 
Anusvara : Nasal sound on the top of a letter; representation 
of Siva. 

Antarvyoma : The interior space where prana and apana are 
dissolved. 

Apara : Lower, immanent. 

Apana : The breath of inhalation going down towards the anus. 

Soma and jtva are synonyms of apana. 

Amrta : Ambrosia; the spiritual state in which further involu¬ 
tion in matter is annulled. 

Artha : Object, goal, sense, perfect comprehension of reality, 
ardhacandra : Lit., demi-lunar; the second stage in the ardha- 
matra (half of a mora) in the japa or recitation of Aunt; 
subtle energy of sound. 

Ardhendu : -do- 

Avastha : State; condition. 

Avikalpa : Intuitive apprehension, free of all thought-construct. 
ASunya : Non-void. 

Aham : I, absolute I. 

Ahanta : The state of absolute I: interiority : I-consciousness. 
Ahaipkara : Ego, ego-hood; the I-making principle. 

Aka£a : Space; ether; the sky; the infinite; 

Agama : Revealed text, traditional knowledge. 
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Anavopaya : The means whereby the anu or the empirical indi¬ 
vidual uses his own karanas or instruments i.e. senses, 
prana and manas for self-realization. It includes disciplines 
concerning the regulation of prana 9 rituals, japa 9 concent¬ 
ration, etc. 

Atman : Self. 

Ananda : Spiritual bliss. 

Avefe : Entry; absorption. 

ASaya : Disposition of mind; antah-karana or the psychic 
apparatus; mental deposits lying in the unconscious. 

I-I (z-i) 

Iccha : Will; desire; impulsion, Iccha-sakti—the power of will. 

Idam : This, object. 

Idanta : Thisness, objectivity. 

Indrajala : Lit., the net of Indra; magic; Illusion; 

Indriya : Organ of sense. 


U—0 (s—5) 

Uccara : Function of breath that rises up; the upward thrust 
or buoyancy of breath. 

Udaya : Rise; awaking. 

Udana : The prana that rises up in the stifumna at spiritual 
awakening. 

Udyama : Emergence of Spiritual Consciousness. 

Unmana : The supramental sakti, the highest energy of pranava. 

Unmesa : Unfoldment; jagadunme$a— unfoldment of the world- 
process; svarupaunme$a— unfoldmentof spiritual conscious¬ 
ness. 

Unmilana samadhi : that state of the mind in which, even 
when the eyes are open, the external world appears as 
Universal Consciousness Or 6iva. 

Upadhi : Limiting adjunct or condition. 

Ordhva kundalini : the risen-up kundalini when the prana and 
apana enter the su$umna. 
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Ka (v) 

Kaficuka : Covering of Maya. 

Kanda : A bulbous organ, situated near the anus. 

Karjtha : The cakra at the base of the throat. 

Kala : Energy; creativity; limited agency; phase of manifesta¬ 
tion; part of letter or word. 

Kala : Time; the category of time or time-principle. 

Kalagni : Kalagni Rudra—The Universal Destructive Fire that 
destroys all impurities, sins, etc. 

Kundalini : The bio-psychic energy which in its inactive form 
lies like a snake folded up in three and a half folds round 
the muladhara cakra at the base of the spine. 

Kula : Undifferentiated Energy; 

Kutilakrti : A curved form in which prana flows before the 
awakening of Kundalini . 

Kumbhaka : Retention of breath. 

Kuhana : Magic or tickling of the arm-pit. 

Kevala : Alone, isolated. 

Kaivalya : Aloneness; isolation; aloofness from the influence 
of prakrti or may a. 

Koti : Point, initial or final. 

Kramamudra : A successive occurrence of nimilana and 
unmilana samadhi; the condition in which the mind by 
the force of samavesa swings alternately between the 
internal (essential Self) and the external (the world which 
now appears as Siva). 

Kriya : Activity; the power of activity. 

Ksa (s&) 

Ksetra : Holy place; place of pilgrimage. 

Ksobha : Agitation. 


Kha (^) 

Khecari mudra : Vide the note on Khecari under the verse 77. 

Ga ( ) 

Grahaka : Knower; subject. 

Grahya : Known; object. 
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Ca (*0 

Cakra : Centre of pranic energy. It is through the various 
cakras or centres of pranic energy that Kundalini passes 
when she rises from Muladhara and enters Brahmaran- 
dhra. 

Camatkara : The bliss of pure I-consciousness. 

Cit : Absolute Consciousness. 

CidakaSa : The ether of consciousness. 

Cidghana : Mass of consciousness. 

Cidananda 2 Consciousness-bliss. 

Cidanandaghana : Mass of Consciousness-bliss. 

Citkala : Energy of consciousness. 

Citprakasa : Light of consciousness. 

Citi : The consciousness-power of the Absolute that brings 
about the world-process. 

Citta : Empirical mind. 

Citta visranti : Repose of the empirical mind in the higher con¬ 
sciousness. 

Citta sambodha : Awakening of the individual mind. 

Citta pralaya : Dissolution of the empirical mind in the higher 
consciousness. 

Cinta : Thought, idea. 

Cetana : Consciousness; consciousness intermediate between 
the highest level and the ordinary empirical consciousness. 

Caitanya : Absolute Consciousness characterized by svatantrya , 
absolute autonomy and jnana (knowledge) and kriya 
(activity). 


J (W) 

Jagat : The world process; the universe. 

Jagadananda : The bliss of the Self or the Divine appearing as 
the universe; the bliss of the Divine made visible. 

Japa : Recitation. 

Jagrat : The waking condition. 

Jiva : The living being; the individual soul; the empirical 
self. 
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Jivanmukta : One liberated while yet alive. 

Jivanmukti : Liberation while one is alive. 

Jnana : Knowledge; spiritual realization, the Sakti of Siva; the 
specific Sakti of ISvara. 

Jnanin : The gnostic; one who has obtained spiritual realization. 

T(<r) 

Tattva : Thatness, the very being of a thing; constitutive princi¬ 
ple; category of Reality; Ultimate Reality. 

Tantra : A scripture in general; Science of the cosmic spiritual 
forces, revealed work. 

Tantrika : Follower of Tantra; pertaining to Tantra. 

Tirodhana sakti : Power that obscures Reality. 

Turya or Turiya : The fourth state of consciousness beyond the 
state of waking, dream and deep sleep, and stringing to¬ 
gether all the states; integral awareness; the metaphysical 
Self, distinct from the psycho-physical or empirical self; 
the sak$i or witnessing consciousness. 

Turyatita : The state of consciousness transcending the Turiya 
state; the state in which the distinctions of the three, viz., 
waking, dreaming and deep sleep states are annulled; the 
pure blissful consciousness in which there is no sense of 
difference, in which the entire universe appears as the Self. 

Trika : The system or philosophy of the triad—(1) Siva, (2) 
Sakti and (3) Nara—the bound soul, or (1) para y the 
highest, non-different from Siva, (2) parapara , the inter¬ 
mediate state of identity in difference, (3) apara , the state 
of difference; the lower. 

Da(?) 

DarSana : Intuitive vision; system of philosophy. 

Dar^hya : Firmness of mind or concentration. 

Drdha : Stable in concentration. 

Drsti : Comprehensive vision. 

Di§ : Direction. 

DeSa : Space; region. 
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DvadaSanta : Distance or end of 12 fingers. This is measured 
in various ways : (1) A distance of 12 fingers from the tip 
of the nose in outer space is known as bahya dvadasanta. 
(2) A distance of 12 fingers from the bahya dvadasanta to 
the centre ( hrdaya ) of the body is known as antara dvada- 
saata. (3) A distance of 12 fingers from hrdaya upto 
Kantha. (4) There is a dvadasanta from the palate to the 
middle of the eye-brows. (5) There is a dvadasanta from 
the middle or centre of the eye-brows upto Brahmarandhra. 
This is known as urdhva dvadasanta. This distance is of 
use only when the kuntfalini awakens. 


Dha (sr) 


Dhyana : meditation. 
Dhyani : meditator. 


Na Or) 

Navatma : Of nine forms. For details, see note No. 4 under 
verse 2. 

Natfi : subtle channel of prana. 

Nada : interior spontaneous sound. 

Nada-bindu : The first creative pulsation and its compact mass; 
the creative sound and light; §akti and Siva. 

Nadanta : Subtle energy of pranava. 

Nibhalana : perception; mental practice. 

Nimesa : closing of the eye: involution; dissolution of the 
world. 

Nimilana samadhi : the inward meditative condition in which 
the individual consciousness gets absorbed in the Univer¬ 
sal consciousness. 

Niyati: limitation of cause-effect relation; Spatial limitation. 

Niradhara : without support-objective or subjective. 

Nirasraya : without any prop or base. 

Nirodhika or nirodhini : a subtle energy of pranava. 

Nirvikalpa : higher consciousness free of all thought-constructs. 

NiveSa or nivesana : entry into the Universal Consciousness. 
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Niskala : partless; undivided, Siva above manifestation or 
creation. 

Nistaranga : free of undulation or commotion. 

Pa Or) 

Pati : Siva; a liberated individual. 

Para : the highest; the Supreme. 

Para pramata : the highest experient, parama Siva. 

Parama Siva : the Highest Reality, the absolute. 

Paramatma : the supreme Self. 

Paramartha : highest reality; essential truth: the highest goal. 

ParamarSa : Seizing mentally, experience, comprehension, re¬ 
membrance; referring or pointing to: a letter; conscious¬ 
ness of a letter. 

Parapara : intermediate stage of Sakti; both supreme and non- 
supreme; both identical and different; unity in diversity. 

Paravak : the unmanifest Sakti or vibratory moment of the 
Divine; Logos; cosmic ideation. 

Para-Sakti : highest Sakti of the Divine; citi. 

PaSu : the bound soul; the jtva; the empirical self; the indivi¬ 
dual. 

PaSyanti : the Divine view of the universe in undifferentiated 
form; vak sakti , going forth as seeing, ready to create in 
which there is no differentiation between vacya (object) 
and vacaka (word). 

Purusa : the Self. 

Puryastaka : the city of the group of eight i.e. the subtle body 
consisting of the five tanmatras, buddhi, mams and aharp- 
kara. 

Purna : perfect; full of divine consciousness. 

Purnahanta : the perfect I-consciousness of Siva; non-relational 
I-consciousness. 

Prakasa : the light of consciousness, the principle of Self-reve¬ 
lation. 

Prakrti : the primordial source of objectivity from buddhi down 
to earth. 

Pratibha : The illumination of the I-consciousness of Siva; a 
synonym of paravak; 
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Pratyabhijna : recognition. 

Pramata : The knower; the subject: the experient. 

Pramatrta : knowership. 

Pramana : means of knowledge; knowledge. 

Prameya : Object of knowledge. 

Prasara : expansion; manifestation of Siva in the form of the 
universe through His Sakti. 

Prana : In general the vital energy; specifically, the vital breath 
in exhalation. 

PranaSakti : Vital energy; bioplasma. 

Pranana : the animating principle, the principle of all the 
pranas . 

Pranayama : breath control. 


Ba (sr) 

Bindu : written also as vindu—a point, a metaphysical point; 
concentration of luminous energy; compact mass of Sakti 
gathered into an undifferentiated point ready to create; 
parah pramata— the highest experient; the anusvara or nasal 
sound indicated by a dot on a letter indicating the fact 
that Siva in spite of the manifestation of the universe is 
undivided; symbol of Siva; a sakti of pranava . 

Buddhi : the intellect; the ascertaining intelligence; sometimes 
the higher mind; the super personal mind; intuitive aspect 
of consciousness by which the essential Self awakens to 
truth. 

Bodha : Enlightenment; spiritual awakening. 

Brahma : the highest reality (existence-consciousness-bliss). 

Brahmanadi : su$umna , the madhya nadi , the central subtle 
channel of prana . 

Brahmarandhra : Sahsrara cakra; the pranic centre at the top 
of the head. 


Bha (*r) 


Bhakti : Devotion. 

Bharita : plenitude, fulness. 

Bhava : existence—both internal and external; existent; object. 
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Bhavana : Creative contemplation; powerful employment of 
imagination. 

Bhuvana : world. 

Bheda : difference. 

Bhairava : The Highest Reality, bha indicating bharana or 
maintenance of the world, ra ravana or withdrawal of 
the world, and va , vamana or projection of the world. 

Bhairavi : Sakti of Bhairava. 

Bhairava or bhairavi mudra : The posture in which the gaze is 
turned outwards without the twinkling of the eyes, and the 
attention is turned inwards. 

Bhrumadhya : the centre or middle of the eye-brows. 

Bhoga : experience, sometimes used in the narrow sense of 
enjoyment. 

Bhokta : experient. 


Ma (*) 

Mati : understanding; intuitive intelligence. 

Madhya : centre; the central consciousness; the pure I-consci- 
ousness; the su$umna or central prariic nadi; internal; gap, 
middle. 

Madhyadhama : Susumna, also known as brahmanatfi. 

Madhyama-pada : the central or middle state. 

Madhyama : Sabda in its subtle form as existing in the mind or 
antahkarana prior to its gross manifestation. 

MadhyaSakti : Samvit-sakti 9 the central consciousness-power. 

Manas : the internal sense, the empirical mind. 

Mantra : a sacred or mystic formula for recitation. 

Mantra-virya : the power of Mantra . 

Marut : Breath (exhalation or inhalation). 

Mala : dross; limitation which hampers the free expression of 
the Spirit. 

Mahabodha : the great awakening, the grand illumination. 

Mahamantra : the grand mantra of the supreme I-consciousness. 

Mahavyapti : the grand fusion; the grand pervasion. 

Mahasatta : the Highest Reality which is absolute Light and 
freedom and the source of all existence. 

MahaSunya : the great void. 
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Maya : the finitizing or limiting principle of the Divine; 
Illusion. 

Mayatattva : the principle of veiling the Infinite and projecting 
the finite^ the source of the five kahcukas. 

Mayapramata : the empirical self, governed by Maya. 

Mayasakti : the power of Divine for finitizing or limiting. 

Mayiya mala : limitation due to Maya which gives to the soul 
its gross and subtle bodies. 

Mukti : liberation. 

Mudra: Yogic posture as aid in concentration, that which gives 
the bliss of spiritual consciousness. 

Muladhara : the pranic centre below the genitals. 

Meya : object. 

Moksa : liberation. 

Moha : delusion. 

Yugapat : simultaneously. 

Yogi : one who is seeking to or has been able to unite with the 
Universal consciousness. 

Yogfndra : the great yogi who has attained the Sambhava state. 

Yogini : the divine energy of Bhairava. 

RaW 

Rajas: the principle of motion, activity and disharmony, a consti¬ 
tuent of Prakrti 

Rasa: Flavour; aesthetic rapture 

Raga : Passion; intense desire for and attachment to an object; 
one of the kahcukas of maya on account of which there is 
limitation by desire. 

Rudrayamala : intimate union of Rudra and His Sakti. • 

Rupa : Form; essence. 


La (*r) 

Laya-nilaya : absorption. 

Lina: absorbed. 


Va (*) 

Vapus : (bhairavasya) foim; the nature of Bhairava, cosmic 
essence. 
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Varga : letter; sound of letter; subtle energy of speech. 

Vahni : a technical word of Saiva Yoga , meaning entering com¬ 
pletely into the root and half of the middle of adhah 
kundalini. 

Vacaka : word; indicator. 

Vacya : object; the indicated. 

Vamesvari : the divine sakti that emits i.e. projects the universe 
out of the Absolute and produces the reverse conscious¬ 
ness of difference. 

Vikalpa : idea, ideation; dichotomising thought-construct. 

Vikalpanam : the differentiation-making activity of the mind. 

Vikalpa-ksaya : the dissolution of Vikalpas. 

Vikasa : efflorescence; unfoldment; development. 

Vijnana : consciousness; supreme consciousness. 

Vidya : limited knowledge; pure knowledge (cf. Suddha vidya 
sakti). 

Vibhuti : splendour: supernormal power. 

Vimarsa : experience; the Self-consciousness of the supreme, full 
of jhana and kriya which brings about the world-process. 

Vimarsana : intuitive awareness. 

Viyat: space; sky. 

Vilaya : concealment. 

Visa : a technical word of Saiva yoga , meaning entering into 
the remaining half and wholly into the top of adhahkuntda - 
lint right upto the portion where urdhva-kunialini ends 
(from the root vi$ to pervade). 

ViSranti : rest; peace. 

ViSva : the all; the cosmos; the universe. 

ViSvamaya : visvatmaka —immanent. 

ViSvottirna : transcendent. 

Visarga : Siva's power of projection of the universe; sakti; two 
dots placed perpendicularly one upon the other after a 
letter, giving the sound ha. 

Vfrya : virility, vitality; mantra-virya the virility of mantra. 

Vaikhari : Sakti as gross word or speech. 

Vrtti :mode, fluctuation. 

Vaisamya : difference, disquietude of duality. 

Vyana : the pervasive prarta. 

Vyapta : completely pervaded. 
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Vyapti : pervasion; fusion in the whole, in Siva. 

Vyapini : all-pervasive energy of pranava. 

Vyutthana : lit.; rising, coming to normal consciousness after 
trance. 

Vyamohitata : delusion. 

Vyoma : sky; the infinite sky of consciousness; antar vyoma p 
the space in the mystic centre. 


Sa (*r) 

Sakti : Power, identical with Siva; Sakti as a door of entrance 
into Siva (verse, 20); woman (verses 69-70) 

Sakti-pata : descent of the divine Sakti, grace. 

Sakti-vikasa : unfoldment of sakti ;. concentration of attention 
on the inner consciousness even when the senses are open 
to their respective objects. 

Sakti-sankoca : withdrawal of attention from sense activity and 
turning it towards the inner reality. 

Sabda : word; sound. 

Sabda brahma : Sound in its absolute state; ultimate Reality 
in the form of vibration of which human word is a gross 
representation. In this state, thought and word are one. 

Sabda-ra§i: totality of words. 

Saktopaya : the means of approach to the Divine through Sakti, 
the ever-recurring thought of oneself being essentially Siva 
or the supreme I-consciousness. 

Sambhavopaya : the direct approach to Siva: sudden emergence 
of Siva-consciousness without any vikalpa by a mere hint 
that one’s essential Self is Siva . 

Sikhanta : Brahmarandhra. 

Siva-Vyapti : fusion with Siva; absorption of the universe in 
Siva. 

Suddha vidya : the fifth tattva counting from Siva , the stage in 
which there is identity in diversity. 

Suddha adhva : the pure course; the extra-mundane existence 
— the first five tattvas ; 

Sunya : void, the state in which no object is experienced. 

SunyatiSunya : absolute void. 
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Sunyata : vacuity. 

Sunyapramata : the experiencer of the void: pralayakala. 

SaW 

§a^adhva : the six forms of manifestation — three on the 
subjective side, varna , mantra and pada and three on the 
objective side, kala y tattva , bhuvana. 

Sastha-vaktra : lit. the sixth organ or membra kanda near the 
root of the rectum. 


Sa (tf) 

Saipkalpa : resolve; the synthetic activity of thought. 

Sankoca : contraction' of Sakti 9 the means to enter the heart 
or mystic centre. 

Saipvid-saqivitti : Consciousness; universal consciousness. 

Saipskara : the residual traces of the mind lying in the uncon¬ 
scious. 

Sakala : all the jivas from gods down to the mineral who rest in 
mayd tattva . They have no knowledge of the real Self and 
their consciousness is only that of diversity. 

Satta : existence; ultimate reality 

Sattamatra : pure existence, maha satta—transcendental reality. 

SadaSiva : the third tattva , counting from Siva. At this stage the 
I-experience is more important than the this-experience. 
Iccha or will is predominant in this tattva. 

Samatva-samata : equality, perfect harmony. 

Samana : the energy of pranava below the highest. 

Samarasa : one having the same feeling or consciousness, 
identical. 

Saiphara : withdrawal, reabsorption. 

Saipsara : transmigratory existence : world-process. 

Saipsarin : transmigratory being. 

Samadhi : collectedness of mind, trance. 

Samana : the vital vayu that helps in assimilation of food, etc. 
and brings about equilibrium between prana and apana. 

Samavesa : total absorption. 
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Samapatti : Sometimes synonym of samadhi, consummation, 
attainment of psychic at-one-ment. 

Sarvakartrtva : omnipotence. 

Sarvaga: omnipenetrant. 

Sarvajna : omniscient. 

Sarvajnatva : omniscience. 

Samarasya : identity of consciousness—union of Siva and Sakti. 
Sara : quintessence. 

Siddhi : Supernormal power. 

Susupti : the condition of dreamless sleep. 

Susumna : the middle or central pranic natfl or channel. 

Suksma : subtle. 

Srsti : letting go, manifestation, emanation. 

Stabdha : immovable. 

Sthiti: maintenance (of the universe); spiritual station. 

Sthula : gross. 

Spanda : divine activity, the dynamic aspect of Siva ; primordial 
creative pulsation. 

Sphuratta : flashing consciousness. 

Svatantra : autonomous; of absolute will. 

Svatantrya : the absolute autonomy of the Supreme. 

Svapna : the dream condition. 

Svarupa : one’s own form; real nature: essence. 

Svasthiti or Svastha : staying in one’s essential state. 

Svatma : one’s own Self. 

Sveccha: Siva's or Sakti’s own Will; synonymous with svatantrya. 

Ha (?) 

Ha : symbol of Sakti; the divine energy as imperceptible, sponta¬ 
neous sound in the living being. 

Hathapaka : persistent process of assimilating experience to the 
consciousness of the experient. 

Ha ipsa: the prana and apana breath— apana sounding inaudibly 
as ‘ha’ and praria sounding inaudibly as sah with the 
anusvara (aip) at the junction point forming hantsah 
which sounds in every living being spontaneously every 
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moment. This is known as ajapajapa, because every living 
being goes on repeating it automatically without any 
conscious effort on his part. When one consciously observes 
this process, it is known as harpsa mantra. By conscious 
repetition it gets converted into so’ham (I am He i.e. Siva). 
Harpsah is also symbol of a jiva, the empirical individual. 

Hrdaya : heart, the mystic centre, the central consciousness. 
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